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The two studies in this book bring to light a tension that domi- 
nates the entire theological thinking of Augustine: Is Augustine’s 
theology to be viewed as Christocentric or theocentric? The prob- 
lem may be stated another way: What is the relationship between 
the orders of creation and redemption? Is there a difference in 
principle or only a gradation between the creative action of God 
and God’s action in grace, or between nature and grace? 


The tension between “the gift of creation” and “the gift-grace of 
redemption” brings with it the problem of theocentrism and 
Christocentrism in Augustinian thought. Augustine cites Romans 
again and again: “The grace of God through Jesus Christ our Lord" 
(7:25). In. this context, Christ is consistently seen as mediator 
between God and humanity. But Augustine can also be content 
with another formula: "Through Christ as human being to Christ 
as God.” 


In Augustine' view, faith depends in fact primarily on “the author- 
ity of Christ.” But to what extent is this authority grounded in the 
authority of God? At the same time, human beings owe the cer- 
tainty of their judgment to the presence of the interior teacher. 
But is not the eternal truth that enlightens the mind identical with 
the Word that God has spoken? 


These two studies of Christ and God are intended to give an answer 
or at least elements of an answer to this most complex question. 
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Preface 


"Books too have their history.” This rather trite saying applies to the pre- 
sent study of The Grace of Christ and the Grace of God in Augustine of 
Hippo. Bight years ago, I was invited by the editors of the Augustinus-Lexikon 
to collaborate on the articles "Christ" and "God." It was finally agreed that 1 
alone should write the first of these two articles and be the principal writer of 
the second. With a view to the discharge of this by no means easy task, 1 de- 
voted a major part of my scholarly work to Augustine’s Christology and his 
teaching about God. For reasons that I need not go into here, but to my own 
regret, the two contributions, which were substantially finished by the fall of 
1990, could not appear in the Lexikon. 

1 mention all this because it largely explains, and perhaps excuses, the spe- 
cial character of the present work, To begin with, it renders intelligible what 
at first sight appear to be unconventional limits placed on the study of the two 
themes. The study of Christ, which forms the first part of the present book, is 
concerned chiefly, although not exclusively, with passages in which the word 
“Christ” occurs. The second study, which provides the substance of the sec- 
‘ond part of the book, does not deal with the whole of Augustine's teaching 
about God but is limited to the concept of “God.” In particular, Augustine's 
teaching on the Trinity is taken up only to the extent that it deals with “God 
the Father” and “one God.” 

In addition, traces naturally remain of my original purpose, which was to 
write two articles for a lexicon. I have, however, translated the lengthier pas- 
sages of Augustine and have allowed only shorter, more stereotyped citations 
10 be given in Latin. Furthermore, I took the two themes as the subjects of my 
lectures in the first semester of the academic years 1990-1991 and 1991-1992 
at the Augustinian Patristic Institute in Rome. My presentation may therefore. 
smack somewhat of the classroom. 

But the concrete circumstances that led to the present book in its final 
form have had their advantage as well. Despite the limitations set on them, the 
two studies combined here bring to light a tension that dominates the entire 
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theological thinking of Augustine. The title I have chosen for the book makes 
the problem clear, namely, the relationship between the orders of creation and 
redemption. In addition, the subtitle specifies the question: Is Augustine’s the- 
ology to be viewed as Christocentric or theocentric? In this connection, I in- 
troduce some secondary themes that in my opinion deserve to be looked at 
more closely, Finally, the fact that I was able to present my interpretation of 
‘Augustine first to my students was of no little profit to the present book. 

Be all that as it may, it has been a source of great joy to me to be able to 
devote myself for several years to the Church Father who is dearer to me than. 
all the others. For this very reason, I feel obliged to express my sincere thanks 
to those who have made it possible for me to bring this work to a happy con- 
clusion. First and foremost, 1 thank the editors of the Studia Ephemeridis 
“Augustinianum”: Father Vittorino Grossi, the generous director, and Father 
José M. Guirau, the tireless secretary, who declared their willingness to make 
my book on Augustine a part of their series. I also thank Mrs. Uta Krewel 
(Bottrop), Dr. Hildegard Kónig (Tübingen), and my young colleague, Robert 
Dodaro, all of whom contributed with commendable devotion to the 
provement of the book's language and to the clearer presentation of my 
thought 
` In grateful remembrance of the past twenty years, during which my teach- 
ing and scholarly research have been devoted for the most part to the Augus- 
tinian Patristic Institute, 1 wish to dedicate this study of a subject that was 
certainly a favorite of Augustine himself to the professors and students of the 
Institute, I include in my grateful remembrance all those—men and women, 
near and far—whose sympathy and interest helped me to find meaning in the 
part I have played in research into a long past age and at the same time not to 
forget the people of today. 





Basil Studer 
San Anselmo, Rome, November 1992 


General Introduction 


Is it Christ or God who is at the center of St, Augustine's theological 
thought? The question cannot be evaded if we bear in mind, first, how at- 
tached the Bishop of Hippo was to the formula “through Christ as human 
t0 Christ as God" (per Christum hominem ad Christum Deum) and, sec- 
‘ond, how often, especially in his later years, he repeated the words of the 
Apostle Paul: "The grace of God through Jesus Christ our Lord” (Rom 7:25)! 

The question of whether we should speak of Christocentrism or of theo- 
centrism in connection with Augustine is in any case a very complex one. This 
can be easily shown from a discussion that went on in the recent past. About 
ten years ago, Barbara Aland published a very worthwhile article on "Cogi- 
tare Deum in den Confessiones Augustins.” As she explains in her introduc- 
tion, two things stimulated her interest in what at first glance seems to be a 
quite narrow subject." On the one hand, she could not allow E. Jüngel to go 
unchallenged when, in his book Gott als Geheimnis der Welt, he appeals to 
Augustine as supposedly the classical representative of the tradition of a com- 
pletely incomprehensible God. On the other, she felt obliged to challenge R. 
Lorenz's claim that Augustine had not succeeded in overcoming a "certain 
ambivalence in the matter of grace and knowledge” and “therewith, the dan- 
ger of confusing nature and grace.” 

She herself thinks that the positions of these two writers are mutually co- 
herent, to the extent that the "monistic metaphysics,” to which Lorenz attrib 
utes the ambiguity in Augustine's teaching about grace and knowledge, and 
the tradition of “the utterly transcendent God,” which Jüngel claims to find in 
Augustine, are very similar. At bottom, both positions assume, each in its own 
way, that there is but a single order of knowledge. As Aland points out further 
on, behind the problem just indicated lurks the question of how "createdness 
for God" is related to the grace which is given to us through the incamation 
of the Son In other words, according to Aland, we may ask whether there is 
a difference in principle or only a gradation between the creative action of 
God and God's action in grace or between nature and grace 
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On the basis of the Confessions, to which she deliberately limits her study, 
Aland attempts to answer the question in the following way.* There is a dif. 
ference between the knowledge of God that reason can attain and the knowl- 
edge of God that is obtained with the help of grace. In the former kind of 
knowledge, it is possible for human beings, at least for a brief, though blessed, 
moment, to touch, at the apex of their souls, the God who transcends them. 
Believers, for their part, achieve the same experience of God in their prayer, 
but while they, like the philosophers, fall back again into the hard reality of 
the present lile, they remain subject to God through their attitude of faith. 
Moreover, they hope for the everlasting vision of God, with the confidence 
given to them by their faith in the truth taught them by the "weakness of 
Christ,” which has become the way for them." 

Thus, with her eye on the views concerning grace and knowledge that 
Lorenz proposes, Aland rejects a knowledge of God that is limited in a one- 
sided way to the possibilities of the human mind; in addition, she traces 
Lorenz's way of understanding the knowledge of God in Augustine to a fail- 
ure to distinguish between nature and grace. If she had taken other passages 
into consideration, especially from the Expositions of the Psalms, she could 
have found even stronger support for her interpretation (she did not appeal to 
these other passages because she wanted to limit her study).* 

In the final analysis, Lorenz stands in the line of those modern scholars 
who have taken their cue from a famous essay of A. von Harnack and have 
seen Augustine as primarily a Neoplatonic philosopher. It should be remem- 
bered, however, that the dean of historians of dogma later nuanced somewhat 
his judgment on Augustine's theological thought. In doing so, he continued to 
‘see a tension in this thought between a more religio-philosophical doctrine on 
the “grace of God” and a more ecclesiastical teaching on the “grace of 
Christ?" Something of this dialectic can be seen in Pascal, who, as a reminder 
of a memorable night in his life, sewed into his clothing a paper that contained 
the following words among others, ““God of Abraham, God of Isaac, God of 
Jacob. not of philosophers and scholars.” He thus distinguished between the 
God of faith and the God of the philosophers 

Augustine of Hippo was not in a position as yet to make such a distinc- 
tion, although he does distinguish between two names in the revelation given 
1o Moses: the "name [of God] in God's eternity" (nomen aeternitatis), that is, 
“the One who is,” and the "name given in an act of mercy" (nomen miseri- 
cordiae), that is, "God of the fathers.” But even if we see in Augustine the 
beginnings of a distinction between philosophy and theology in the Scholas- 
tic and modern sense of these two terms, he himself always means by “the 
truest philosophy” a deeper understanding of the Christian faith, in other 
words, a kind of theology in the later sense of the term." In any case, he also 
ascribes to reason (ratio) possibilities of a knowledge that is not identical in 
its object with what believing Christians accept on the basis of biblical reve- 
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lation and seek to understand with their reasoning powers. Thus in his The 
Trinity, be presupposes a concept of God that can be attained with the help of 
reason and that one must have in mind when one seeks to reflect on the thor- 
oughly theological question of the unity in the Trinity." 

Kei) understanding of the faith, Augustine distin- 
guishes both materially and formally between two orders, which however are 
closely interconnected. He assumes as objective or ontological realities an 
‘order of creation and an order of redemption. By this I mean that in various 
contexts he speaks of God who created us and God who (even more wonder- 
fully) redeemed us. More than anything else, it was the controversy with 
Pelagius, Julian of Eclanum, and others, in which his teaching on grace was 
challenged, that compelled him to differentiate between "the gift that is nature 
itself" (gratia naturae) and “the grace by which we are made believers" (gra- 
tía fidelium). 

This tension between “the gift of creation" (graria creationis) and “the 
gifugrace of redemption" (gratia redemptionis) brings with it tbe problem of 
theocentrism and Christocentrism in Augustinian thought. As I mentioned ear- 
lier, the Doctor of grace undoubtedly cites again and again these words from 
the Letter to the Romans, “The grace of God through Jesus Christ our Lord" 
(Rom 7:25). In this context, Christ is consistently seen as mediator between 
God and humanity. But Augustine can also be content with the other formula 
mentioned earlier, “Through Christ as human being to Christ as God.” Or he 
will speak of "Christ the way" and "Christ the homeland.” The importance of 
these Christocentric-sounding formulas is clear from the fact that G. Madec 
has been able to write a book on Christ in Augustine with the title: La patrie 
et la voie (The Homeland and the Way); Although the contexts in which such 
formulas as these are used make it clear that God is the beginning and the end, 
they also show how concerned Augustine is to make Christ the center of the 
activity of salvation. 

Similar tensions are also to be seen in the order of knowledge. At the log- 
ical level, likes to appeal to the formula taken from the Latin trans- 
lation of Isaiah, Nísi credideritis, non intelligetis ("Unless you believe, you 
will not understand,” Isa 7:9). Thus, faith in Jesus Christ is in his view the un- 
conditionally necessary basis of religious knowledge, but it is not to be for- 
gotten that from another point of view, be gives priority to reason. Believers 
not only use their minds to discern how far they may in good conscience rely 
‘on faith; to some extent they also use them to control the statements of the 
Bible. In addition, rational knowledge based on faith is superior to simple 
faith. On the other hand, Augustine links the “advantage of believing” so 
closely with the purificatory function of faith that the question arises whether 
in his view a submission of faith to the divine authority serves only to cleanse 
the human heart for a truly spiritual knowledge of the truth, or whether, on the 
contrary, human beings, due to their faith in revelation, experience something 
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1o which even their purified hearts cannot give them access." Thus, in an in- 
cidental way, the question of Christocentrism or theocentrism arises here once 
again. 

In Augustine’s view, faith depends in fact primarily on “the authority of 
Christ.” But to what extent is this authority grounded in the authority of God? 
At the same time, human beings owe the certainty of their judgment to the 
presence of the interior teacher. But is not the eternal truth that enlightens the 
mind identical with the Word that God has spoken? 

Tt is to this very complex set of problems that these two studies of Christ 
and God are intended to give an answer, or at least elements of an answer. The 
two studies are to a large extent independent of each other. Each of them takes 
as its starting point a state of the question that is based on a short review of 
the literature, In each, this is followed by a survey of the most important of 
Augustine's writings in chronological order. Each ends with a more system- 
atic overview, This procedure makes it possible to approach the problem in 
question from two viewpoints and, using mutually complementary results, to 
Teach a more complete general picture. In addition, the material framework is 
relatively restricted in both studies. The investigation of Augustine's Christol- 
ogy is largely limited to passages in which the word "Christ" occurs. The 
study of his theology is restricted to passages in which he uses the term "God" 
in either a specifically Christian sense or in a broad and non-specific sense. 
Yet even within this limited setting, it is possible to say something important 
bout the question I have raised. 

In both investigations, the Trinity is never lost sight of. For when I ask 
what Augustine means by “God” when the term is used in a broad sense, the 
‘Trinity is involved even here. On the other hand, in the discussion of “Christ.” 
we are always talking about the only Son of the Father, who as the Human 
One (filius hominis) communicates divine life in the Holy Spirit. I have cho- 
sen to tackle the Christological question first, for this will make it clearer that 
for Augustine, both in his personal journey and in his theological thought, 
Christ was the way to God, the Lord and Father. 











Part I 


The Grace of Christ 


Introduction 


1. Augustine's Picture of Christ: An Unrecognized Problem 


At first glance, the classical histories of dogma by Hamack, Loofs, and 
Seeberg seem to neglect Augustine's Christology.’ And in fact, these authors 
say little or nothing about the constitution of the person of Christ, However, 
they are very much interested in redemption through Christ. This is especially 
true of Harnack, who presents Augustine as “reformer of Christian piety” and 
as a thinker for whom the “humility of Christ” is central.” If these three schol- 
ars regard Augustine's Christology, in the strict sense of this term, as unim- 
portant for the history of dogma (as they understand this discipline); the 
reason is first and foremost their focus on "Christ for us.” a focus that goes 
back to A. Ritschl.! But their reserve is also explained by the judgment passed 
by O. Scheel, who in his comprehensive work on Die Anschauung Augustins 
über Christi Person und Werk (1901) had described Augustine's Christology 
as possessing very little originality." In any case, the negative assessment 
‘made at that time of Augustine's contribution to the Church's teaching on the 
one Christ, true God and true human being, has continued to exert an influ- 
cence down to very recent times. Even Mühlenberg in his notable essay on Au- 
gustine has only a few passing references to the latter's conception of Christ.” 

And even the leading Catholic histories of dogma do not have very much 
to say about Augustine's Christology in the narrow sense of the term.” But 
when they limit themselves to this and do not expand their vision to encom- 
pass the saint's entire picture of Christ, other reasons are at work than in the 
case of the Protestant scholars. The approach of Catholic scholars is duc 
chiefly to the overly sharp distinction between the person and the work of 
Christ that had developed in the Catholic tradition. 

It was impossible, however, for Catholics to continue overlooking the ex- 
tent to which Christology and soteriology go together in Augustine; W. Geer- 
lings, in particular. made this point in his Christus Exemplum," as 1 myself did 
in my patristic Soteriologie. Other prejudices have likewise been overcome in 
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modem research. Scholars no longer accept the one-sided and, in particular, 
the overly negative view of the Hellenization of Christianity that is to be seen 
in the classical histories of dogma. ^ They have also recognized that they must 
not limit themselves to the principal works of Augustine but must take his. 
other writings into account, especially the sermons. The importance of this 





gustine's Christology by G. Madec.” But in order to better understand the 


change that has taken place between the beginning of the century and today, 
it will be helpful to look more closely at the factors operating in this develop- 
ment? 





2. A Hundred Years of Study of Augustine's Picture of Christ 


a) The Influence of Harnack's Views on Hellenization 


In 1901, O. Scheel published a comprehensive presentation of Augusti 
ian Christology that is still useful today because of the wealth of material it 
provides." In his work, he follows the line taken by contemporary historians 
of dogma, especially Loofs, as he expressly says," but he emphasizes more 
than the latter does Augustine’s dependence on the philosophy of late antiq- 
tity, In Scheel's view, the Christology which the young Augustine had worked 
‘out prior to 391 formed the nucleus of all that came er" 

According to Scheel, since Augustine had, in the course of his conversion, 
adopted the Platonic tradition and since, on the other hand, he had only vague 
ideas about Christianity, he simply identified the biblical "Son of God” with 
the Neoplatonie nous (“mind”)! The divinity of Christ, defined in cosmo- 
logical and metaphysical terms, was at the center of his thinking; at the same 
time, while he verbally accepted the humanity of Christ as understood by the 
Bible, it played no decisive role in his thinking. Seen in this context, the sal- 
vation of the human person could consist only in a communion of life with the 
Logos." "Blessedness" flowed from the vision of “truth,” that is, of the divine 
ideas contained in the Logos. In this approach, Christ is seen simply as a 
teacher and a model. Through his “instruction,” he liberates reason for its 
union with the truth that is the Word." Consequently. Christ's death and res- 
urrection take second place to the incarnation of the Word. After 391 (Scheel 
says). this entire doctrine of redemption, which is focused on the self-revealing. 
Logos, is indeed supplemented at certain points (for example, in connection 
with humility and Christ's mediatorial role). chiefly from Paul, but is not es- 
sentially changed,” 

A Christology interpreted in such radically Hellenistic terms could not go 
unchallenged. Harnack criticized it severely.” To it he opposed a Christology 
in which the central place belongs to the mediatorship of Christ, which is 
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based on the receptivity of the human soul to the “action of God’ Through 
his own fidelity to God, the human being Jesus leads his brothers and sisters 
to the gracious Father of them all. In this interpretation, the “humility of 
Christ" recovers its unique meaning.” At the same time, the suffering of 
Christ is emphasized As a result, other soteriological themes—the forgive- 
ness of sin, reconciliation with God, victory over the devil—recaver t 
portance* 

Seeberg, who attached much more importance than Harnack and Loofs 
did to the tradition of the Church, put himself on Scheel's side to the extent 
that he agreed with him on the significance of the Logos for salvation and ex- 
pressly disagreed with Harnack on the role which the latter assigned to the 
soul of Jesus in the salvation of humanity." At the same time, however, he as- 
sened that “the religious interest of the great Father of the Church is not one- 
sidedly in the divinity of Jesus, but rather in this no less than in the 
humanity. In addition, Seeberg placed a very heavy emphasis on the West- 
‘em, voluntaristic element in Augustine's teaching on redemption.” 

In the subsequent period, Scheel's approach was influential for a long 
time; it can be seen, for example, in O. Du Roy's investigation into the begin- 
nings of Augustine's teaching on the Trinity. 





b) The Reaction to the One-sidedly Hellenistic Understanding 
of Augustine's Christology 


After 1945, the study of the history of dogma was increasingly carried on 
in the light of ecclesial dogma and its connection with sacred Scripture. There 
was also a shift away from an overly pessimistic view of the Hellenization of 
Christianity (the beginning of which was, in addition, dated much earlier). In 
particular, the Neoplatonism of Milanese circles and of Augustine himself was 
seen in a much more positive light.” 

It was in this new setting that T. van Bavel produced his ground-breaking 
study of Augustine’s Christology.” Although his perspective was still that of 
Neoscholastic dogmatics. his considerable powers of historical criticism en- 
abled him to do more justice to Augustine's contribution to Christology in the 
narrow sense of the term. He was able especially to show that Augustine's 
teaching on the communication of idioms had to a great extent anticipated the 
Ekthesis, or credal statement, of Chalcedon.” Above all, van Bavel's study of 
the emotional life and human knowledge of Christ? showed that the hu- 
manity of Jesus was of much greater importance to Augustine than earlier 
scholars were prepared to allow." 

The interest in ecclesiology that had been growing since 1920 likewise led. 
10 a broader understanding of Christology. To some extent before the Second 
World War, but especially after it, studies and collections of texts were pub- 
lished that shed a bright light on the doctrine of the "whole Cha" which 
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had been neglected in the classical histories of dogma." Previously, scholars 
had been interested, at most, in the Christ of The City of God.” 

Finally, an especially powerful impulse in Christology came from schol- 
arly work on the liturgy. In particular, the studies of J. A. Jungmann turned 
attention to the picture of Christ seen in the prayer of the community." This 
in turn raised the question of the role of Christ in Augustinian piety and, more 
specifically, the question of whether this piety is Christocentric or theocen- 
trie.” 








c) The Rounded Approach of More Recent Scholarship 


Patristic studies, which had been pursued much more extensively since the 
fifties, especially in France and Italy, led, especially after 1975, to a more 
rounded approach to the investigation of Augustinian Christology. This is true. 
first and foremost of the biblical area.“ Older studies? were supplemented 
(purtly in connection with modern editions of individual writings of Augus- 
tine) by a whole series of in-depth studies of the Christ of the Psalms, the. 
Christ of John, and the Christ of Paul. The Christ of Augustine's Expositions. 
of the Psalms roused particular interest The introductions of M. F. 
Berrouard to the Homilies on the Gospel of John are especially good.“ 
nally, the word “ground-breaking” must be applied to A. Verwilghen's com- 
prehensive study of Augustine and the hymn in the Letter to the Philippians. 

‘To this context of connection with the Bible, belong to a large extent the 
studies, old and new, of the titles which Augustine uses for Christ—physi- 
cian,“ milk and whey." redeemer,“ merchant (or trader), jurist,” and espe- 
cially the fundamental title of mediator''—as well as studies of the theme 
"Christ— justice; * In relation to this, we should not overlook the fact that the 
philological interest at work in these word studies was awakened by research 
into Christian Latin." 

Catholic scholars, too, increasingly took into account the soteriological 
orientation of Christology that has always been stressed, sometimes to an ex- 
aggerated degree, in Evangelical scholarship." As I have already noted, the 
traditional distinction between Christology and soteriology was transcended.” 
‘The resulting more rounded approach has left its mark especially on a num- 
ber of studies devoted to the incarnation." But it is to be seen also in investi- 
gations of the fundamental theme of the grace of Christ." 

For obvious reasons, Christian piety is inseparable from soteriology in 
Augustine, as is clear from, for example, the study of Schaffner on Christian 
humility or that of Brabant on Christ as the center of Christian morality." In 
this context, the various moods, as it were, of Augustinian piety need to be 
carefully considered, especially the Manichean’ and Neoplatonic.** 

Finally, it has become increasingly clear in recent years that in dealing 
with Augustine's Christology, it is not enough to consider only his philosoph- 
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ical background, It is also, and perhaps even more, necessary to keep in mind 
his literary education and the Ciceronian ideal of the “wise speaker" (orator. 
sapiens}. Not only his sermons but his explanations of the Bible and even his 
treatises are profoundly permeated by this ideal? How relevant this is even 
for his Christology has been shown by, for example, the studies of Lütcke on 
authority. Mayer on sign.“ P. de Luis on exegesis of the New Testament, 
and Drobner on person,“ as well as my own essays on “sacrament and model" 
and on the formula "to give pleasure and be of profit” (delectare et prodesse)."” 


3. Consequences for Methodology 


This historical and critical survey of the study of Augustinian Christology 
during the past hundred years also provides guidelines for the first part of the 
investigation I am undertaking here into the relationship between the grace of 
Christ and the grace of God, The investigation deals with everything that Au- 
gustine preached and taught about Christ, which includes the Christ with 
whom he lived his life. My aim is to bring out as clearly as possible how, 
under the influence of his personal experiences and encounters, he gave a new 
philosophical and biblical depth to the picture of Christ he had received from 
his mother. It is in the light of this development that we shall answer the ques- 
tion that is our ultimate concern here, namely, to what extent Augustine is 
Christocentric or theocentric and whether we should speak, in connection 
with him, of the grace of Christ or rather of the grace of God. Behind this 
question, as I pointed out at the beginning, lies the antithesis between the God 
of the philosophers and the God of the Be" 

In this first part of the book, I restrict myself to texts in which the word 
"Christ" appears. The limitation will prove to be hardly a disadvantage. The 
reason: such texts are so numerous that the entire Augustinian picture of 

i delimitation 
makes it possible to discover aspects of Augustinian Christology that would 
otherwise remain hidden, for example, the association of Christ-formulas and 
Christological texts of the Bible, an association that varies according to con- 
this procedure allows the love of the greatest of Latin theo- 
logians for his Lord and Savior to emerge fully. 

The procedure I am following also yields the division of the presentation 
of the grace of Christ into two sections. In the first, more analytic section, I 
shall study the occurrence and meaning of "Christ" in the various writings in 
their chronological order. The second section will be more systematic and 
deal with Christ who as true God and true human being is both way and goal 
for individual believers and for the entire human race and who is consequently 
the greatest blessing that God has bestowed on God's creatures. 











CHAPTER 1 


The Word “Christ”: 
Its Meaning and Use 





he Numerical Occurrence of the Word “Christ” 


“Christ” occurs in the writings of Augustine as an unmodified noun. It also. 
‘occurs frequently in combination with "Lord" as "Christ the Lord" or “the 
Lord Christ.” A conspicuous formula is the one Augustine likes to use at the 
beginning of sermons: “Our Lord and Savior?" A special favorite is the ex- 
pression “Jesus Christ our Lord,” which evidently reflects Romans 7:25. Un- 
modified or in these several combinations, the word “Christ” occurs over 
20,000 times, whereas the name "Jesus" occurs "only" 4650 times.? Since 
these are "sacred names,” the soundness of the text is not always assured. In 
addition, Augustine also refers to the ancient Christian symbolism of the 
Greek word ichthys, "fish;" an acrostic made up of the initial letters of the 
Greek words for "Jesus Christ, God's Son, Suter" 





















Meaning of the Word "Christ" 





In connection with Psalm 103:15, “that he may make his face cheerful 
with oil." Augustine explains the meaning of the name "Christ" by reference 
to the grace that has appeared in Christ In addition, he explains the name it- 
self as follows: 


He is loved by all, he is preached by all; because he was anointed 
beyond all others, therefore he is Christ. For “Christ” means “anointed”: 
the name Christ is derived from chrism or ointment. Messiah in Hebrew, 
Christus in Greek, Anointed in Latin. But his whole body was anointed. 
"Therefore all who come receive grace so that their faces may be made 
cheerful with oil. 
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In this explanation, "Christ" is translated as “anointed”; at the same time, 
the Greek word christos is derived from chrisma, but is also linked to the Latin 
oleum, “oil.” In addition, Augustine notes the Hebrew background, the con- 
nection between Christ and Messiah.’ In this same context, the point is also 
made that in the incarnation, the Son of God became the “Christ,” and this for 
the salvation of the human race. To this end, as The Trinity says more clearly, 
Jesus received the Holy Spirit at the incarnation; at the beginning of his 
human existence, he was filled with grace without having any merits as yet. 
‘On the other hand, he was not really anointed by the Holy Spirit at his bap- 
tism in the Jordan; the anointing at his baptism by John was rather a prefigu- 
ration of the reception of the Spirit by the baptized.* Furthermore, the title 
“Christ” is connected with the idea of sending: “God was anointed for us and 
sent to us; God was a human being in order to be anointed, but God was a 
human being in such a way as to be God.” 

All this becomes even clearer when we compare the defini 
with that of “Jesus.” In many passages Augus 
as meaning "Savior" (see Matt 1:21), 























Chris Jesus, he [Paul] says, that is, Christ Savior, Salvator That, y 
see, is what Jesus means in Latin. Nor should the grammarians ask how 
good it is as Latin, and Christians should just ask how true it is. Salus, 
you sce, is a Latin noun. But as for safvare and salvator; these weren't 
Latin words before the Savior came. When he came to Latin people, he 
coined these Latin words." 





In this passage, Augustine regards "Jesus" as a proper name (nomen pro- 
prium), like the names Moses and Elijah, whereas he understands the word 
“Christ.” like the words “priest” and “prophet,” as a title, a symbolic name 
(nomen sacramenti." When used metaphorically,” the title “Christ,” like the 
name "Jesus" when this is paraphrased as "Savior." expresses a function in the 
order of salvation. “Christ Jesus" therefore also means “King and Savior? 

Augustine is thus able to locate Jesus in the line of the priests and kings 
of Israel" because by reason of their anointing, the latter proclaimed Christ in 
advance." Even though they were far from perfect, they too were anointed 
ones, christs. In like manner, Christians may by reason of their anointing, 
baptism be called christs; for it was not only Christ as head who was anointed, 
but his body as well: the anointing belongs to them, too.'^ They are, however, 
anointed not in an unqualified sense but only by participation." 























3. "Christ" as a Proper Name 


In most passages, however, Augustine uses “Christ” as a proper name, as 
a description of the subject about whom his statements are made."* It is with 
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this usage in mind that he asks who or what Christ is, and he gives the answer: 
“The Word to whom the human being belongs.” He may make his question 
more concrete: "Who is the physician with whom we are dealing?" His first 
answer is “Our Lord Jesus Christ.” To the further question, “Who is the Lord 
Jesus Christ?" he answers with a wide-ranging description of the identity of 
Christ: 


He is the one who was seen by those who crucified him. He is the 
one who was arrested, beaten, scourged, smeared with spittle, crowned 
with thors, hung on a cross, wounded with a spear, taken down from the 
crow, lid in à tomb. He is our very Lord, Jesus Christ; he himself is 
clearly this, and he is the complete physician for our wounds, . . Is not 
he himself ll this? Yes indeed, but he is not simply what the Jews saw: 
that is not the whole of Christ. What more is there, then? ln the beginning 
was the Word, In what beginning? And the Word was with God. What 
Word? And the Word was God 


In such passages tbe reference to the economy of salvation is always more or 
less explicitly included.” 

‘This way of speaking is evidently inspired by the creed, in which Jesus 
Christ is the subject of the second article. The sermons in which Augustine ex- 
plains the baptismal profession of faith” or refers to the faith professed in bap- 
tism? leave no doubt on this point. It is against this background that he often 
speaks of "Christ born of the Virgin.” or will say briefly and tersely, "Christ 
was born as God from the Father, as a human being from the mother” 

‘Two distinctions are at work in such passages. First, the statements about. 
Jesus Christ may be either static or dynamic. In the former, Augustine will say 
that Jesus Christ is God and human being. To this category belong also the 
statements about the unity of God and the human in Christ” as well as those 
passages which speak of "believing in Christ.” a phrase that in the final analy- 
sis means "believing that Christ is God and human being."* Dynamic state- 
ments, on the other hand, are concerned with the constitution of the subject 
named Jesus Christ: "The number of the persons is not increased when a 
human being is joined to the Word, so that one Christ results." Or, more con- 
cretely: “In the Word, the [Human One] was sanctified from the beginning of 
his creation, when the Word became flesh, for the Word and the human being 
became one person. At that time, therefore, {the Word] sanctified itself in it- 
self, that is, [the Word] sanctified itself as a human in itself as the Word, f 
‘Word and flesh are one Christ who sanctified the human being in the Word. 

Secondly, we must not overlook the fact that utterances about Christ are 
on different levels." The name "Christ" may refer to the Word or to the Word 
made flesh or to the Church as the "whole Christ." Accordingly. Christ ex- 
ists "before us, for us, in us" Christ is the Christ who speaks through the 
prophets, the Christ who lived on earth, and the Christ who is head of the 
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Church.^ Finally, he is tbe historical. the mystical, and the eucharistic 
Christ. In the proper or narrow sense, however, Christ is “the Word made 
flesh" 


4. Writings in Which the Name of Christ Is Lacking 
‘Completely or to Some Extent 


Although "Christ" in the sense of Messiah and, far more often, as a proper 
name occurs with great frequency, it is noteworthy that in a series of works 
and in lengthy sections of others, the word is missing completely or appears 
ly ions from Scripture, 
is certainly not surprising that no mention is made of Christ in the 
carly writings, which are mostly philosophical and rhetorical." Augustine re- 
marks that Alypius did not want Christ mentioned in these works." On the 
other hand, according to Nebridius, those discussions were about Christ, 
Plato, and Plotinus." As a matter of fact, the word "Christ" occurs at a crucial 
point in Answer to Skeptics: “I am certain that 1 shall never depart from the 
authority of Christ, for 1 find none that is superior: ™? The same holds for The 
Teacher, where the interior teacher is not only identified with eternal Wisdom 
but, in reliance on Ephesians 3:16f,, is given the name Christ.“ 

But even after 391, there are works in which the name of Christ occurs 
‘only infrequently. Thus in On Teaching Christianity, Augustine mentions 
Christ only when he is analyzing biblical or patristic texts in which the name 
weng" He does not mention Christ at all in his explanation of the incarna- 
tion® and only rarely in his explanation of redemption and the mysteries of 
Jesus. 

It is especially striking that in his reflections on the Trinity, Augustine uses 
the word “Christ” only when discussing the economy of salvation and, in par- 
ticular, the relevant objections of the Arians.“ This is true even of The Trinity: 
the word “Christ” does not appear at all in Books 9 and 10 and occurs rather 
rarely in Books 1 to 7, even though the author discusses the incarnation there. 
Instead of “Christ.” he speaks of "the Word” and “the Son" as well as of 
“Wisdom.” It is likewise characteristic of the Answer to Maximinus the Arian 
that of the twenty points in the first book, only ten speak of Christ, while we 
look in vain for that name in many chapters of the second book.“ 

No less noteworthy is the fact that the name "Christ" is lacking in long 
stretches of the polemical works, even though the person of Christ plays an 
important role in them. Only toward the end of The Christian Struggle does 
the word “Christ” appear a good many times” whereas it occurs only rarely 
in the earlier expositions of the incarnation and redemption. Even in the 
Answer to Faustus, where it appears more than a thousand times, it is used 
only once or twice in many books." Likewise, "Christ" is hardly to be found 
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at all in the historical expositions of the anti-Donatist works." A series of 
anti-Pelagian writings contains the word "Christ" almost exclusively in re- 
peated citations from Paul." Even the Answer to Julian has whole sections 
without a mention of Christ." 

It is even more surprising that in many sermons, even in one Christmas 
sermon and certain Easter sermons, "Christ" occurs either rarely or not at all 
of the Psalms, which are concerned basically with the 
there are some in which the word “Christ” is hardly 
used.“ In many cases, it is used only in passing, as, for example, in the ex- 
planation of the title* or of certain words, such as "salvation ^* or "hand of 
God,” On the other hand, a verse of a psalm or even a single word can give 
rise to an excursus on Christ or on grace; then the name of Christ suddenly be- 
comes frequent. 

The name does, of course, occur often when Augustine is explaining a 
psalm according to his Christo-ecclesiological method, with the help of which 
he distinguishes between the head, the body. and the whole Christ.” But by 
no means does he use this method in all the Expositions. He leaves it aside 
throughout the explanations of Psalms 110-117. In these, "Christ" occurs only 
in citations from the New Testament and especially from Paul and in some 
formulas, In addition, Augustine may announce this method in the introduc- 
tion of an Exposition but then not follow it throughout.” For the most part, he 
uses it, and with it the word “Christ,” in explaining psalms in which the 
psalmist complains about the distresses and difficulties of human beings and 
asks God for help. In these cases, the use of "Christ" is also occasioned by 
an anti-Donatist setting or the liturgical setting of Lent." As is to be expected, 
Christ” occurs especially often in exegesis of the strictly messianic psalms.“ 
We must also not overlook the fact that Augustine regards certain psalms or 
psalm verses as addressed to Christ himself and not to God. 

In the Homilies on the Gospel of John, a last set of sermons, while Au- 
gustine uses the word "Christ" more frequently than John himself does, and 
s it not only in the sense of Messiah, as John does exclusively, but also as 
a proper name, he does not use it at all in three of the homilies. 

Finally, we should observe that in the Miscellany of 83 Questions, the 
name "Christ" appears in a number of questions either not at all or only in the 
title, that some books of The City of God introduce the name very infre- 
quently” or not at all,“ and that numerous letters do not speak of Christ ex- 
cept perhaps in the address.” 

It is not easy to explain why Augustine uses the word “Christ” frequently 
in some works and infrequently or not at all in others. The biblical background 
certainly plays a decisive role. The context, too, must be taken into account, a 
point that becomes clearer in what will be said further on. It is even more dif- 
ficult to determine the extent to which the greater or lesser frequency reflects 
a development. Be that as it may, there is a striking difference between Faith 
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and the Creed (391) and the Handbook for Lawrence (421-423). In the for- 
mer, the word “Christ” appears relatively seldom while in the latter itis made 
clear from the outset that Christ is the foundation of the Catholic faith.” In 
any case, the varying frequency of the word “Christ” must warn the reader not 
to be too quick to speak of a Christocentrism in Augustine, 


5. "Christ" in the Confessions 


It is evident that the varying frequency of the word "Christ" in the differ- 
‘ent works depends on the biblical background of each. At the same time, we 
may think that it is also connected with the thrust of a work and even with its 
literary genre. We must also take into consideration how often, in Augustine 
no less than in other Church Fathers, one word leads to another. The relevance 
‘of this remark may already be seen in the Confessions. 

When Augustine fell seriously ill as a child, he fervently begged his 
mother for the baptism of "Christ your God" (Conf. 1.11.17). As he expressly 
says, he, like his mother, already believed in Christ." Because of this belief, 
which he had acquired with hix mother's milk, he regretted later on that he had 
not found the name of Christ, his redeemer, in the Hortensius of Cicero (Conf. 
3.4.8). On the other hand, the Manichees, whom he came upon next, had the 
name of God, of the Lord Jesus Christ, and of the Comforter, the Holy Spirit, 
constantly on their lips (Conf. 3.6.10). He shuddered as he thought back to the 
period of his illness in Rome, because at that time Christ had not yet freed him 
from original sin and his own sins and he would therefore have gone to hell if 
he had died (Conf. 5.9.16), 

At that time, he had advanced to the point of breaking with the Manichees, 
However, he did not find the saving name of Christ among the philosophers 
to whom he now tumed; thus, he decided to remain, at least for the time being, 
a catechumen in the Catholic Church (Conf. 5.14.25). His mother, who had 
Tollowed him to Rome, was overjoyed at tis decision and, with her trust in 
Christ, hoped to see her son a "Catholic believer" before she died (Conf. 
6.1.1). Augustine himself found satisfaction in the fact that the Church, the 
Body of the only Son of God, the Church in which the name of Christ had 
been put upon him as an infant, did not teach any silly doctrines about the 
presence of God (Conf. 64.5). Despite all his intellectual difficulties con- 
cerning evil and God's presence. he felt that he already adhered firmly to the 
faith of the Catholic Church in Christ the Lord and Redeemer.” 

In fact, he had already gotten further than that: he believed that in Christ, 
God's Son and our Lord, and in the Scriptures of the Catholic Church, God 
had provided a way of salvation leading to life after death (Conf. 7.7.11). Au- 
gustine was still looking for that way, but he did not find it until he acknowl- 
edged the mediator between God and the human race.” At that time in fact, 
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he saw in Christ, his Lord, only a human being of surpassing wisdom, a 
complete human being indeed, but not a human being who excelled all others 
because he was Truth in person (Conf. 7.19.25). His friend Alypius, on the 
other hand, was of the opinion that in Christ there was God and flesh but not 
a human soul (Conf. 7.19. 

Having read the books of the Platonists but not yet seeking the way to God 
in Christ, our Savior, Augustine had become not an initiate but a man con- 
demned to death; he had not yet understood the love that builds on the foun- 
dation of humility, on Christ (Conf. 7.20.26). He did however come to see, 
thanks to his reading of the Bible and especially of the Apostle, that every- 
thing depends solely on the grace of God, which alone can set us free, through 
Jesus Christ, from the body of this mortal life (see Rom 7:24f,) (Conf 
7.21.27), When he met Simplicius in Milan, the latter tried to encourage him 
to practice the humility of Christ and to this end referred him to the example 
of Marius Victorinus, who had unhesitatingly become a servant of Christ and 
had come to fear remaining outside the Church of Christ and being denied by 
Christ in the presence of the angels (Conf. 8.2.3f.). So too had the Apostle 
humbled the pride of Sergius Paulus under the yoke of Christ (Acts 13:7-12) 
(Conf. 849). 

In his struggle with himself, Augustine now realized that he could respond 
to God only if God would enlighten him through Christ (Eph 5:14) and res- 
cue him through Jesus Christ from this body of death (Rom 7:24f.) (Conf. 
8.5.12). This became fully clear to him when the words of the singing child, 
“Take, read,” drove him to open the Bible and he read Paul's exhortation to re- 
ounce earthly joys and ambitions and to put on Christ (Rom 13:13f.) (Conf. 
8.2.29), Made happy by the conversion that had come at last, he turned in 
prayer to Christ Jesus, his helper and redeemer, who had laid his light yoke 
upon him (Conf. 9.1.1). During the weeks he spent at Cassiciacum after giv- 
ing up his teaching post, he experienced a great joy: God also caused his 
friend Alypius to submit to the name of the Son, our Lord and Savior Jesus 
Christ, alihough previously Alypius had not tolerated that name in Augus- 
tine's books (Conf. 9.4.7). 

Tn his look back at the life and death of his mother, he tells of how God 
had trained her in the fear of God by the rod of Christ (Conf. 9.8.17). He also 
asks his readers to pray for him to God, the Father of all the brothers and sis- 
ters of Christ (Conf. 9.12.33). At the same time, he does not dare to say that 
his mother, who was indeed living in Christ, had never spoken a word contrary 
to the law of God (Conf. 9.13.34). 

In his reflections on the presence of God, he refers again at the end of the 
tenth book to the example of humility and the redemptive activity of Christ, 
the only true Mediator (1 Tim 2:5); this Christ alone, who died for all (2 Cor 
5:15), had kept him from despair (Conf. 10.43.68). In the remaining books, in 
which Augustine reflects on the beginnings of God's mercy, he mentions 














The Woni "Christ": ls Meaning and Use 24 


Christ only in two formulas of prayer from Paul (Conf. 11.2.4; 11.22.28) and 
in allusions to texts of Paul (Conf. 13.7.8; 13.18.23; 13.21.31). 

‘This survey of the Confessions undoubtedly sheds light on Augustine's 
‘own experiences of Christ. He reveals how he advanced from the still vague 
belief in Christ that had pervaded him from his earliest childhood to a faith 
that could answer the claims of reason and enable him to live a chaste life. It 
becomes clear, in particular, at what an early date Augustine reached the point 
Christ both the Word and a true human being. His account of and 
reflections on the first thirty years of his life also indicate the exegetical, litur- 
gical, and apologetic, and most other areas in which he was accustomed to use 
the word "Christ? They show—and this is the most important thing here— 
why and with what associations he uses it in each context." 

















6. The Use of Biblical and Exegetical Language 
a) Under the Spell of the Pauline Writings 


It is the Confessions that first make clear the importance of the Pauline 
writings for Augustine's use of the name “Christ.” In this work, a series of 
the most important Pauline texts, ones Augustine also cites elsewhere, 
ready make their appearance: Romans 5:5: 1 Corinthians 3:1; 11:1; Ephe- 
sians 3:14, 19; and above all, 1 Timothy 2:5 and Romans 7:24f. In the last 
three books of the Confessions is also to be seen a phenomenon that will 
recur repeatedly: the word “Christ,” if found at all, occurs only in citations 
from Paul (or John). This holds first of all for the commentaries on the Let- 
ters to the Romans and to the Galatians as well as for the explanations of 
other Pauline passages, where, of course, the frequent occurrence of "Christ" 
is to be expected.” But the same is true of many sermons," and especially of 
certain Expositions of the Psalms" as well as, and above all, of many theo- 
logical treatises.”* 

Even the anti-Pelagian writings, which deal essentially with the interpre- 
tation of Paul's teaching on grace. that is, the "grace of God through Jesus 
Christ our Lord" (Rom 7:25), are no exception.” Thus, in The Perfection of 
Human Righteousness, where the author is discussing the definitions (defini- 
tiones) of Caelestius, he uses "Christ; with two exceptions, only in citations 
from Paul, especially in reference to Romans 7:25. The same is true of The 
Deeds of Pelagius. where this passage of Paul is again frequently cited. In 
like manner, the use of "Christ" is largely restricted in The Merits and For- 
giveness of Sins to the biblical passages explained there." In The Spirit and 
the Letter, texts that include the word “Christ” come from John as well as from 
Paul." Augustine does not, of course, make all of Paul's ideas his own in the 
same degree, but his own usage is determined by the language of the Apostle. 
If the latter had, in the relevant passages, spoken only of “Jesus” or "Savior" 
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or “Lord,” then in Augustine, too, these titles would probably have occurred 
‘more frequently than “Christ.” 

The importance of the dependence on the Pauline writings in the use of the 
word "Christ" will become even clearer when we discuss the areas of theo- 
logical controversy, But let me anticipate and note with regard to the inter- 
action of theological questions and Pauline texts that in defending the divinity 
of Christ Augustine endorses the traditional preference for the hymn about 
Christ in Philippians 2:5-11. However he refers relatively infrequently to 
verses 5 and 1I, which speak respectively of Christ Jesus and the Lord Jesus 
Christ," Furthermore, the reader will not be surprised that in The Trinity and 
the Handbook. Augustine cites the Apostle primarily in his explanations of 
soteriology. Again, in The City of God, citations from Paul mount up in 
explanations of the end time.* Finally, it is also not surprising that in the the- 
ology of Easter which he develops in his letter to Januarius, Augustine relies 
on Paul and therefore speaks of “Christ. ™ 











b) The Influence of the Other Biblical Writings 


In the Christological exegesis of Genesis 1:1 and the Christological appli- 
cation of the psalms that we find in the Confessions," an exegetical field in 
the broader sense is to be seen. To it belong, first and foremost, the explana- 
tions of the gospel stories. In these explanations, we meet the title "Christ" far 
more frequently than in the gospels themselves." The same holds for the vari- 
ous “Questions” in which Augustine discusses difficult passages of the New 
Especially noteworthy are the explanations of the Gospel of 

ist” occurs continually." Finally, in the various trea- 
tises, the proof from Seripture cites not only Pauline but also other New Testa- 
ment passages in which the title "Christ" occurs, especially John 17:3. 

‘The exegesis of the Old Testament is focused on Christ in a different way. 
As for the entire Christian tradition, so for Augustine the books of Israel speak 
constantly of Christ," He is “the prophesied Christ,” as the Answer to Faustus. 
puts it and as is to be seen elsewhere as well.” Correspondingly. the word 
"Christ" occurs frequently in sermons on Old Testament passages.” The same 
is true of Books 15 to 18 of The City of God, in which Augustine describes the 
development of the two "cities" on the basis of texts from the Bible. Espe- 
cially impressive is the Christological interpretation of the relevant psalms.* 
‘This special love of the Psalter leads us to expect that the Christological in- 
terpretation of Jewish prophecy will find its most important application in 
 Augustine's most extensive work, the Expositions of the Psalms.” 

In this work, "Christ" occurs with great frequency in the explanations of 
the titles: /n finem (To the end”), Psalmus David ("Psalm of David”), and so 
on. Also worth mentioning are the methodological introductions in which 
the author explains how the verses of psalm are to be distributed among the 
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various voices: Christ the Head, Christ the body, or the whole Christ; as a re- 
sult, the title “Christ” occurs frequently." It is to be noted, furthermore, how 
certain key words immediately trigger the mention of Christ: salvation,” 
way." testimony, ™ foundation," rock." Finally, Augustine relates a number 
of psalms in their entirety, especially prayers and complaints, to Christ and his 
Church, and therefore speaks continually of Christ," This is also the case, as 
we would expect, with properly messianic psalms," 

‘The reason Augustine speaks constantly of Christ in this area of exegesis 
is that in his view, the Bible is nothing but the "the mystery of God that is 
Christ;""* This is true, to begin with, of the Old Testament. Referring to the 
books of the Old Testament, Augustine tells Faustus that Christ speaks from 
all of the Scriptures. (Here and elsewhere, "Christ" always means “the 
whole Christ?) “Practically every page tells of nothing but Christ, and the 
Church spread throughout the whole world.” Along the same line, Augus- 
tine also says that because the Law is ordered to love, love, that is, Christ, 
speaks from every psalm.'* Everyone who has been educated in the school of 
Christ through the writings of the biblical authors knows that Christ is to be 
seen and understood in the psalms, the prophets, and the Law, all of which 
‘were composed before the coming of Christ.! The same is true, meanwhile, 
of the New Testament writings. While the books of the Old Testament pro- 
claim Christ in advance, those of the New Testament narrate his deeds and 
thereby exhort to love. 

If, then, all of the sacred Scriptures tell of Christ, the ultimate reason for 
this, according to Augustine, is that Christ himself, the eternal Word of God, 
speaks in them. It is the Manichees, first and foremost, whom he reminds of 
this basic truth: “The Christ—that is, the Word of God, which he is—who says 
in the gospel that he has come to send fire into this world also speaks in the 
Old Testament when he says, ‘Lam a devouring fire; ! For this reason, Au- 
gustine repeatedly insists that Christ speaks in the prophets or the psal 
Being the incarnate Word, Christ, unlike a prophet, spoke to humanity not 
only in words but in deeds: “Let us ask the miracles themselves what they 
have to say about Christ because they have tongues if they are understood. For 
since Christ is the Word of God, a deed of the Word is a word for us? In 
keeping with this, Augustine goes far beyond the practice of the gospels when 
he so often introduces the sayings of Jesus with such formulas as “Christ 
Says" or “Jesus Christ said.”!"* 

It is a fact, of course, that the prophetic language of Jesus is often obscure 
and ambiguous; it contains “mysteries” and “sacred signs" (sacramenta). * 
Augustine seeks not only to call attention to this parabolic language! but to 
defend it with his views, as a rhetorician, on the usefulness of allegories and 
metaphors.'" If, then, we do not want to stop at the "history" but also desire 
10 understand the "prophecy we must go to the Christ of the New Testa- 
ment, for only so will the veil be taken from before our eyes. That is why 
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Augustine, using the words of the Apostle (2 Cor 3:14-16), constantly men- 
tions this necessity. 





7. Traditional Language Referring to Christ 


Since Augustine composed his Confessions a few years after his ordination 
as a priest, we find in them a language that derives from an already lengthy tra- 
dition und, to some extent, from the Bible itself. We find such expressions as "the 
“the name of Christ placed upon 


baptism of Christ,” "to believe into} Christ, 
me" "Church of Christ,” "yoke of Christ 
Chris” All hse ar traditional usages that belong to three linguistic domains. 








a) Liturgical and Cutechetical Language 


In Augustine's sermons, and especially in those which he delivered in the 
period before and after Easter, in his own catecheses, and in some of his trea- 
tises, he repeatedly uses a whole series of stereotyped expressions current in 
the preaching of the time. Some examples are “commandment of Christ.” 
iple of Christ." "coheirs with Christ,” “sacrament of the body of Christ.” 
"spouse of Christ 

"The series includes, in particular, formulas having to do with Christian ini- 
tiation; “to attach oneself to the name of Christ,” "to come to Christ” or “to 
faith in Christ,” "to be baptized in Christ"; "to believe in[to] Christ"; "ex- 
orcisms in the name of Christ"; “sign of the cross of Christ”; "Christ [is] 
invoked over you"" “to receive the sacrament of the body and blood of 
Christ. , | to have the name of Christ. ... to be called a Christian”: "re- 
ceive and eat the body of Christ, ves, you that have become members of Christ 
in the body of Christ; receive and drink the blood of Christ. . . . you turn into 
the body of Christ"; “in the memory of Christ's passion and resurrec- 
tion"? "therefore just as, in a certain way, the sacrament of the body of 
Christ is the body of Christ and the sacrament of the blood of Christ is the 
blood of Christ, so the sacrament of faith is faith." 

Finally, the frequently used "Christ" formulas that are inspired by the 
baptismal profession of faith also belong here: "Christ born of the Virgin 
Mary (of a woman);" "Christ who suffered.” "Christ crucified,” and others of 
this kind." It is obvious that what Augustine is expressing in these formulas 
from the tradition is the connection of believing Christians with their Lord and 
Savior, and the oneness of the Church with its head. 























b) Everyday Ecclesiastical Language 





e, of no little interest are the "Christ" 
uses in his dealings with his colleagues, with clerics, the ordinary faithful, 
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friends, and officials. Such formulas occur quite frequently in the salutations 
of letters. For example, “Augustine sends greetings in the Lord to the beloved 
brothers. clergy. elders, and entire people of the Church of Hippo, whom I 
serve in the love of Christ”; or, "Augustine sends greetings in the Lord to 
the beloved Lord Jerome, his holy brother and fellow presbyter, who is to be 
honored in the love of Christ" or again, "Augustine, bishop, sends greetings 
in the Lord to Lord Cecilian, an outstanding man, truly and deservedly to be 
honored and received as a son in the love of Christ. ™ 

Augustine also uses "Christ" formulas when his aim is to implore a favor 
of his addressees or to admonish them. “I implore you by the gentleness of 
"o "In the name of Jesus Christ we beg you not to do thar";^ or 
quite solemnly, "For I am sure that Christ dwells in your heart, and in hix 
‘name I ask you to take counsel of him who presides over your mind that is 
subject to him" or similar expressions. ™* 

Finally, he invokes Christ in greetings and blessings, for example, “Lord, 
my son, may the mercy of God our Lord keep you happy in Christ,” 

‘The extent to which he has made this language of the Church his own 
emerges with special clarity in a late leter in which be raises the question of 
when a bishop or the clergy are permitted to flee and abandon the commu- 
nity."* In this letter, he uses the following expressions for service of the 
‘Church and for the Christian community: “the bonds by which the love of 
Christ has bound us together" (1); "servants of Christ, ministers of word and 
sacrament” (2); 1 John 3:13 (3); "ministry of Christ , . . he does not deny 
Christ" (4); "ministers of Christ and people of Christ, a brother for whom 
Christ died" (6); "sheep of Christ” and "members of the body of Christ" (7); 
“Christian peoples" and “presence of the ministers of Christ," with reference 
t0 Philippians 2:21 (9); "salvation which is in Christ" (13); “flock of Christ” (14), 

The letters of Paulinus and Jerome and others, which contain similar for- 
mulas, allow us to speak here of an everyday ecclesiastical language." 

How seriously Augustine himself took these references to Christ and was 
not simply making use of formulaic phrases is shown by Letter 232.6, in 
which he forbids his pagan addressees to call upon the name of Christ. It is 
also shown by the way in which he speaks of Christian friendship, of “friends 
in Christ.” and of Christian love." Behind a language that has been molded 
by the tradition, there is a faith in "Christ present in the Church"? and a pro- 
found conviction that be is serving Christ in his Church." 























€) The Language of Asceticism and Hagiography 


"Christ" formulas are very frequent in Augustine's writings on virginity, 
The following may be mentioned from his principal work on the subject, Holy 
Virginity: “virgins of Christ" (1.1); "may Christ, son of a virgin and spouse of 
virgins, give aid" (2.2); "members of Christ . . . and themselves virgins and 
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mothers of Christ” (7,7); “a teacher, therefore, of the humility of Christ" 
(3131; see 32.32f.); "to suffer for Christ" (47.47). Similar expressions occur 
in The Advantage of Virginity." The same language is typical of other asceti- 
cal writings. The final sections of The Work of Monks provide good examples: 
“the poor of Christ,” "Christian warfare,” "to serve Christ.” “soldiers.” "ser- 
vants in Christ," 

A typically Christocentric language also occurs in sermons on the feasts 
of martyrs and in other hagiographical texts: “athlete of Christ”; “the feast 
of a holy virgin who publicly testified about Christ and earned a testimonial 
from Christ"; ^ "to deny" or "confess Christ"; “tribute to the victorious 
Christ." Appropriately, the writings on the saints show the extent to which, 
in Augustine's view, the perfect Christian life is grounded in Christ. This life 
consists of naught else but love for Christ and, consequently, witness to the 
love of Christ in the “city of God.” 








8. The Word “Christ” in Works of Theological Controversy 


Although the Confessions is an entirely personal work in which Augustine 
speaks with his God about himself, at the same time, the major questions that 
‘occupied him in his episcopal activity are also touched on. As a result, this ac- 
count of himself also shows us the way in which he spoke of Christ in theo- 
logical polemics. 





a) “Christ” in the Anti-Manichean Controversy 


‘The reference in the Confessions to the Manichees, who always had the 
name of Christ on their lips," turns the reader's attention to the whole anti- 
Manichean controversy. In a letter to Bishop Deuterius, Augustine sums up 
the Manichean heresy in three points: denial of the reality of Christ's incar- 
nation; erroneous understanding of the patriarchs, the prophets, and the Law: 
descent of the godlike soul into this world and the necessity of setting it 
free.'* In the Revisions, he mentions only the first two errors, but in addition 
accuses Faustus of an adulteration of the New Testament writings. He thus. 
mentions all four of the themes that he develops in his anti-Manichean writ- 
ings and in which he speaks especially of Christ. 

Augustine first comes out against the Docetist tendencies of the Mani- 
Chees. Against these, he emphasizes Christ “born of the Virgin (of a 
woman)" and Christ who suffered and die" In addition, he takes pains to 
explain, in the light of Paul, the true meaning of the “flesh of Christ" and of 
his members.'* In order to combat the illusory Christ of the Manichees, he 
‘emphatically exhorts his Christians, in connection with 1 John 4:1-3: “So 
meanwhile, dearly beloved, turn your ears away from every debater, preacher, 





The Word "Christ": Its Meaning and Use 27 


writer, whisperer who denies that Jesus Christ has come in the flesh. So turn 
the Manichees away from your houses, your ears, your hearts. The 
Manichees, you see, deny quite openly that Christ has come in the flesh. So 
their spirits are not from God; 

In the same sermon, Augustine refutes the Manichean doctrine of the good 
and wicked natures. In doing so, he reminds his hearers that everything has 
been created through Christ and that the real incarnation of Christ as the 
means of salvation restores and lifts up not a nature that is wicked in itself but 
a nature that has become wicked."® In order to refute the Manichean thesis on 
the divinity of the soul, he then shows them that the wickedness of the soul 
consists in error and weakness (infirmitas) or, in other words, has its ground. 
within the soul itself; finally, he refers again to the real incarnation as the 
source of salvation. 

In defending the Old Testament against the Manichees, Augustine devel- 
‘ops the basic theme of the "prophecy of Christ.” which had already been taken 
up by Christian theology at an early date. In his polemic with the Manichees, 
this theme acquired new relevance.” His most extensive explanation of the 
theology of prophecy is found in the Answer ro Faustus, Books 12 and 13, 
Here he responds to Faustus” claim that the prophets did not in any way pro- 
claim Christ in advance. He offers two arguments. First, he goes back to the 
words of the Apostle and the words of Jesus himself." Then he gives proof 
to the contrary in the form of a wide-ranging typological explanation of the 
history of Israel," the “prophetic nation." He also takes as his basic prin- 
ciple that the entire Bible, even if not always with equal clarity, proclaims 
Christ. For this reason, he speaks continually of Christ: of the prefigurations 
of Christ and the prefigurations, 100, of those who reject Christ! and those 
‘who believe in Christ." 

In these passages, Augustine is dealing with the proclamation in advan 
of Christ and the Church." He justifies this Christological and ecclesiologi 
cal interpretation not only by the authority of the Apostle'”! but also by the 
language of allegory'” and by references to allegory in Philo'? and the pa- 
gans.™ In the thirteenth book, Augustine again tries to prove the usefulness 
of prophecies for belief in the divinity of Christ. His aim here is to counter the 
objection of Faustus that the prophecies would not help a pagan to believe the 
prophets and, through the prophets, Christ." In response, he shows how 
prophecies written, as the Jews attest, long before the coming of Christ!™ have 
been fulfilled in the history of the Church: in persecutions of the Church, in 
the spread of the Church, and in the Church's internal difficulties.'” In the 
process, he also points out emphatically that itis only through Israel and its 
prophets that the pagans have been instructed about the one true God'™ and 
about Christ, God's messenger.” 

In the discussion of the Christian meaning of the Old Testament, Augus- 
tine was ultimately forced to take up the question of the “authority of the 
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faith.” In doing so, he developed the insights into the relation of faith to rea- 
son that he had acquired during his own conversion. Against Faustus, he em- 
phasizes first of all the need of witnesses and signs for faith in Christ, as 
well as the purifying power of simple faith.” The "authority of the faith” it- 
self is derived primarily from the Bible? or, more accurately, from the agree- 
‘ment between the apostolic and the prophetic writings," whereas it has no 
support from the authority of pagan’ or even Manichean writings." For its 
pant, the authority of the Bible acquires its full force from the authority of the 
Church." For this reason, at the end of the entire work, Augustine once a; 
emphatically warns his readers to hold fast to the authority of the Scriptures 
because this has been preserved intact through apostolic succession since the 
time of Christ," 

In the thirteenth book, meanwhile, he places less emphasis on tracing this 
Church-supported authority back to the authority of Christ himself. Perhaps 
istus” stress on the "reputation of Christ" (fama Christi) deterred Augustine 
from referring specifically to Christ. " Elsewhere, he is perfectly clear on the 
point. Not only does he insist that Christ, the Word, spoke in the prophets! 
and that one must go to Christ in order to understand the Old Testament. In 
The Advantage of Belief, he also criticizes heretics who are unwilling to be- 
lieve unless they have achieved rational insight; in his view, they are not 
Christians at all." At the same time, he insists that within the Church. the rea- 
son for believing is that Christ has given the Church such great authority." 
But this emphasis on authority in the controversy with the Manichees did not 
keep Augustine from also subjecting their objections to a historical critique, 
especially their objections to the Gospel of Matthew, * 

Also to be noted is his view that even the just of the Old Testament were 
Justified by faith," In the final analysis, their faith was the same as the faith 
‘of Christians. The only difference was that they lived in a different order of 
signs: they believed in the future coming of Christ, whereas Christians believe 
that he has already come." 

The fact that in all his discussions with the Manichees, Augustine constantly 
speaks of Christ will cease to surprise if one bears in mind the importance 
Christ had for them." They even regarded Mani as an apostle of Christ." They 
also spoke of Christ in their explanations of “the savior who saves and must be 
aal" A typical example is Fortunatus, who in his debate with Augustine 
speaks of “Christ the Savior” and in addition appeals to the relevant passages in 
Paul. Above all, they cultivated a real Christ-centered piety. In both East and 
‘West, Christ had a place in Manichean teaching: he brought light and salva- 
tion.” Proof of this is the way in which the Manichees confessed Christ. Thus, 
in Faustus’ confession of faith as cited by Augustine we rea 

















‘Therefore, we worship the one deity under the threefold name of the 
Father, God almighty, of Christ [the Father's] Son. and of the Holy 
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Spirit. . . . The Son, however, dwells in this second and visible light: 
because {the Son] is twofold, according to the Apostle who says that [the 
Son] is the wisdom and power of God, we believe that his power resides 
in the sun and bis wisdom in the moon? 


In the anti-Manichean controversy, Augustine thus links the concept of 
Christ with statements about the true humanity of the Redeemer, with the idea 
of prophecy and fulfillment, and with the norm of authority: Christ is the truly 
incarnate Son of God, in whom the prophecies of the biblical authors have 
been fulfilled and on whom the authority of the Scriptures but also of the 
‘Church is based. 


b) Apologetics 


Augustine was helped on his way to the whole Christ by the philosophers. 
To his disappointment, however, they themselves did not speak of Christ; they 
did not know the incarnate Word? With this statement in the Confessions, we 
touch on the realm of apologetics: here, too, Christ has an important place. 

‘We meet the theme in the sermons in which Augustine comes to grips with 
the remnants of contemporary paganism—with its customs and its criticisms 
‘of Christianity. The sense of Christianity’s superiority that finds expression 
in these sermons is especially characteristic of his addresses on the feasts of 
the martyrs.™ The sermons recently discovered in Mainz can also be regarded 
as belonging among the sermons of this kind. In these, Augustine invites pa- 
gans, who evidently have entered the basilica of Boseth, to convert to the 
Christian faith.” In so doing, he speaks of the "Church of Christ” (no. 4), of 
“believing in Christ” (no. 19), of the "name of Christ" in whom all earthly 
events take place (no. 20), of "the cross of Christ on the foreheads of kings" 
(no. 24). In a special way, however, he urges on them the “humility of Christ, 
the medicine that cures pride" and, in keeping with this, concludes his invita- 
tion to conversion with these words: "Let the proud, then, drink the cup of the 
humility of the humiliated Christ. Let them deign to be humble; let them now 
recognize the medicine meant for them; let them come and believe" (no. 26). 

The language of apologetics likewise characterizes the letters which Au- 
gustine exchanged with pagans, especially with pagan intellectuals. In his let- 
ter to Volusian, in which the issue is the incamation of Christ, he speaks 
continually, of course, of Christ. In his letter to Dioscorus, a young Greek 
who has asked him all kinds of questions, he is no less explicit. He speaks 
there of “the Christian faith; of “the Christian era" and the subjection of 
Platonic philosophers to Christ the King," of the salutary humility which 
Jesus Christ came into the world to teach," and of the growing reputation 
both of the name of Christ and of those who have acknowledged Christ to be 
Wisdom itself and have entered into his service (militia)? Also of interest is 
the correspondence with another pagan, Longinianus. Here Augustine asked 
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Longinianus what he thought of Christ, but he was understanding when the 

man gave him an evasive answer.” The name “Christ” also occurs with re- 
markable frequency in a letter in which Augustine answered the questions of 
Pagans, especially questions about the resurrection, the delayed coming of 
Christ, and the prophet Jonah." Typical, finally, is the way in which, in a let- 
ter to the pagan residents of Madaura, the Bishop of Hippo denies them the 
right to greet him with the name of Christ 

‘The language of apologetics undoubtedly finds its most impressive use in 
The City of God. Thus, the name of Christ already appears in the introduction, 
in which the author chastises pagans for their ingratitude in defaming “the 
Christian era" and in blaming the sufferings of Rome on Christ. In keeping 
with this apologetic tone, “Christ” occurs rather frequently in the first three 
books.” In Books 4 to 10, however, it is less frequent and is entirely missing 
from Book 6, Since in the second half of the work (Books 11-22) Augustine 
is making use of a great deal of the results of his exegetico-theological work, 
there is room to distinguish to some extent between the apologetic,”* the anti- 
Machen" and the liturgicaP? ways of speaking of Christ. Especially 
striking in these books is the kind of exegesis in which "Christ" is accompa- 
nied by applied biblical testimonies, more specifically, the typological expla- 
nations of the histories of the patriarchs and the monarchy,” the prophecies 
of Christ and the Church,” the eschatological texts of the New Testament? 
and the Pauline texts on the resurrection.?* 

In this apologetic usage, the first thing that strikes the reader is the fact 
that Augustine often speaks at the same time of Christ, Christians, and pa- 
gans, as well as of the "Christian religion” and the name of Christ. * In 
setting, the Church, “the family of Christ,” is presented, not only in the bibli- 
cal and apocalyptic sense but also in the political sense, as “the city of Christ, 
the unconquered king." 

Far more impressive, however, is the way in which Augustine repeatedly 
contrasts the pride of the pagans and the philosophers, which at bottom is the 
pride of the demons, with “Christ's way of humility.” At the climax of Au- 
gustine's debate with the Platonic philosophers, we read: "What reason is 
there for your refusal to become Christians on account of opinions which are 
your own, though you yourselves attack them? It can only be that Christ came 
in humility, and you are proud.” So, too, he emphatically proclaims Christ 
as crucified, as foolishness to the pagans.” 

But the theme that is of the most far-reaching importance for the Chris- 
tology of Augustine is that of the "universal way.” which those false media- 
tors, the demons, cannot open up. This way was opened by Jesus Christ, the 
‘one true mediator between God and humanity, through his sacrifice on the 
cross." 

Noteworthy, finally, is the conception of Christian history. On the one 
hand, Augustine repeatedly refers to “the Christian era." which began with the 
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"coming of Christ” and which has been wholly victorious since even the 
Roman emperors submitted to the name of Christ.” On the other hand, 
knowledge of "sacred history" and, above all, of the central event that is the 
incarnation of Christ iy not based on fables and myths but on a reliable writ- 
ten history?" In the final analysis, this last deserves to be trusted because of 
the promises made by the prophets and Christ himself which have been ful- 
filled in the Church.” It is precisely along this line that in the second half of 
his The City of God, Augustine tries to show against Porphyry that Chris- 
tians can achieve knowledge of the “universal way.” Thus, he uses history 
in his effort to penetrate the mystery of God that has been revealed in the one 
mediator, Jesus Christ. 

We should observe that Augustine earlier uses the apologetic language of 
The City of God in another less well-known but nonetheless remarkable work, 
The Consent of the Evangelists. Before giving. in Books 2 to 4, exegetical 
proof of the essential agreement among the four gospels, he takes up. in Book 
1, the pagan objection that Christ left no writings behind him.*” In doing so, 
Augustine uses almost exclusively the title "Cha" At the same time, he 
‘opposes Christianity to paganism, speaking of “the enemies of the name of 
Christ," of “those who praise Christ [but] are malicious detractors of the 
Christian religion;"^ as well as of “the Christian faith?" and even of “the 
King of the Christians." 

Here again, the expression “the Christian era," which occurs several times, 
deserves special attention.» By it Augustine means the period in which idol- 
atry has been vanquished, as the prophets had promised. Pagans may claim to 
praise Christ" but they resist becoming Christians. They see Christ as indeed 
a wise person but they refuse to recognize him as the one in whom the God of 
Israel, the only true God, has announced the end of idolatry." Finally, in this 
work Augustine already sets forth his doctrine of the one mediator between 
God and humanity and thereby responds to the pagan objection which he had 
mentioned at the beginning: Christ, having become head of his Church, led 
the evangelists by the hand and thus excluded any contradiction from their 
writings. 

















©) "Christ" in the Realm of Dogma 


Since in the Confessions Augustine describes from his later vantage 
point—the development of his initially still vague faith in Christ, we must 
also take current dogma into account, as this had developed in the orthodox 
Churches as a result of the Trinitarian and Christological controversies of the 
fourth century. His references to “my God, the humble Jesus” and “the whole 
human being” that was “in Christ"?^ echo both the Arian and the Apollinarist. 
controversies with which, especially the former, he dealt in detail and in the 
process spoke repeatedly of Christ. He did so whenever the scripture reading 





32 The Grace of Christ 


in the liturgy or elsewhere gave him the opportunity. The opportunity arose es- 
pecially in his ongoing commentary on the Fourth Gospel,” but also in many 
expositions of the Psalms and in other exegetical sermons.™ These contro- 
versies, which by now had become traditional, were reflected even more 
strongly in his explanations of the orthodox faith." But they also became a 
matter of present relevance when he directly opposed contemporary Arians. 
In addition, there was the affair of Leporius." Finally, in his various descrip- 
tions of heresies, Augustine comments on the two errors of which we are 
speaking here." 

‘Two points may be mentioned that will help us understand this dogmatic 
context. First, the word "Christ" occurs here only when Augustine is speaking 
of the “economy of salvation,” that is, when he is speaking of Christ who is 
both God and human being.™ Second, it is to be emphasized that "Christ" is 
always conceived as the subject of both divine and human predicates." 

In the entire area of dogma that is inspired by the tradition of the fourth 
century, it is the two-part formulas that stand out the most, In this context, 
those statements may be regarded as fundamental in which Christ is repre- 
sented as God and human being or simply as the God-human: "True human 
being, true God: God and human being, the whole Christ. This is the Catho- 
lic faith"? 

Following the anti-Arian tradition, in which the primary issue was a clear 
description of the sonship or generation of Christ, these basic statements are 
made more precise by means of antitheses in which the twofold origin of 
Christ is expressed. Following the confession of faith, Augustine speaks first 
and foremost of “Christ.” the “Son of God" and the “Human One" (filius ho- 
‘According to the true Catholic faith our Lord and Savior Jesus Christ 
it to his divinity and son of David according to the 
*** Accordingly, Christ is "bom of God and, by the power of the Holy 
Spirit, of the Virgin Mary: 

Using a more biblical language. Augustine distinguished. as the tradition 
did, between Christ as only-begotten (unigenitus) and first-born (primogeni- 
tus) This expresses more strongly than other antitheses the fact that Christ 
is the natural and not the adopted Son of the Father? Accondingly, Augustine 
repeatedly says, in strongly anti-Arian language, that as God, Christ is equal 
to the Father (Patri aequalis), while as human being he is less than the Father 
(minor Patre) 9 

Just as often, he uses more technical terms and speaks of the two sub- 
stances or two natures of Christ. The same idea, but without direct reference 
to the two births, is also expressed in the two biblical themes that had long 
since become part of the Christian tradition: "the Word was made flesh" of the 
Johannine Prologue and "in the form of God. in the form of a slave" of the 
Letter to the Philippians. Augustine uses both passages separately? but often 
together as well.” In doing so, he gives his personal explanation of "Word" 
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as meaning God's speaking? and paraphrases “flesh” as “the likeness of sin- 
ful flesh” (Rom 8:3), He lays great stress on the “canonical rule" that gov- 
‘ems the use of two-member formulas in accordance with the traditional rules 
for the communication of idioms; in other words, he distinguishes between 
the (biblical) assertions made about Christ as God and those made about 
Christ as human being. 

‘At the same time, it is of interest for the doctrine of the Trinity that in his 
anti-Arian writings from a later period (after 419), he applies the "less than 
the Father" not only to the incarnation but also to the eternal origin of the 
Word from the Father.” 

‘Somewhat Jess numerous than the two-member formulas are those with 
three members. These originate in the anti-Apollinarist tradition; in them, 
the human element is described as consisting of “(rational) soul” and “fles 
“Nor, as some have said, was there simply flesh and Word; there was flesh and 
soul and Word; In using these formulas, Augustine is not simply endeav- 
oring to prove the existence of the human soul of Christ from the relevant pas- 
sages of Scripture, especially Matthew 26:38 and parallels?! Rather, he is 
also explaining the character of this soul, inasmuch as he ascribes to it 
human (non-sinful) weaknesses, which it has freely accepted.2” The Doce 
tendencies of the Manichees and Priscillianists are opposed in the formula 
“Word and human spirit and human flesh." with texts of Scripture being sup- 
plied for cach element.” 

‘After 360, writers had begun to balance the Christological antitheses used 
against the Arians with formulas emphasizing unity, these being taken par- 
tially from earlier traditions, We find these in Ambrose, Damasus, and 
Jerome among the Latin writers.2” Augustine himself did not hesitate to fol- 
low this tradition, We find such formulas, therefore, in sermons from around 
400 or earlier?” Thus, we read in an explanation of the multiplication of the 
loaves: 

















[Christ] must be feared, but he must be loved even more. He is 
buman being and God: the one Christ is human being and God, just as 
one human being is body and soul: not, however, God and human being 
as two persons. In Christ there are indeed two substances, God and 
human being. but one person, so that the threefold Trinity might remain 
and not become fourfold with the addition of a human person ?* 


The analogy with the unity of the human being, to which allusion is made 
here, is developed elsewhere,” especially in the letter to Volusian, with the 
aid of Neoplatonic anthropology." Augustine's intention in using this already 
traditional comparison is to safeguard the immutability of God. The same is 
true of the idea of God and flesh being united by means of the soul?" In ad- 
dition, Augustine developed a noteworthy teaching on the communication of 
idioms 


34. The Grace of Christ 


For the rest, Augustine's conception of the oneness of Christ is shown, al- 
‘though with more or less clarity, in the various, likewise traditional ways of 
describing the incarnation™: as an event (fieri). a taking on (susceptio)™ or 
assumption (assumptio),™ a drawing close (accedere) or even a mingling 
‘without confusion (mixtio sine confusione). Although in using these terms 
Augustine is clearly starting from the teaching of the faith according to which 
‘only the Son became a human being,” he does not yet arrive at the technical 
formulation of the dogma. That is, he does not use the expression “the one 
rson of Christ” in order to describe the starting point of the incarnation. In 
thinking, “the one person of Christ” is rather the result of the ineffable 
union between the godhead and the humanity in Jesus Christ.” 





4) "Christ" in the Anti-Donatist Writings 


Tt is perhaps permissible to sce the references in the Confessions to "your 
one Church, the body of your only Son "7" and "the faith, within the Catholic 
Church, in your Christ"? as allusions to the Donatist controversy. In any 
case, the anti-Donatist writings can be seen as a special setting for Christol- 
ogy. "Christ" has an important place in these writings, apart from the some- 
times lengthy historical disquisitions in which the word occurs hardly at all." 
‘The same is true of a series of leters,"* numerous and sometimes famous ser- 
mons, many of the Expositions of the Psalms," and especially the early 
homilies on the Gospel of John. 

Tn these writings, Augustine obviously keeps in mind the fundamental out- 
look of his adversaries.” In his view, the Donatists have a correct teaching 
about Christ but not about the Church of Christ, They acknowledge that the 
Church has a head and a body, but they do not know where the true Church of 
Christ is. In their ignorance, they call into question three poi 
Jar: the universality of the Church, that 
entire world”; the holiness of the sacraments administered in the Catholic 
Church and thus the true meaning of “the communion of the holy" (commu- 
nio sanctorum);"" and the coexistence in the Church of the just and sinners, 
the “mixed body." or the nature of the "society of the holy" (societas sancto- 
rum) 

To these three questions, Augustine gives answers that are completely 
Christological. In doing so, he takes as his starting point the principle that the 
‘same sacred Scriptures that proclaim Christ also contain the real truth about 
the Church of Christ. “In the Scriptures we learn Christ, in the Scriptures we 
learn the Church. . . . See the Scriptures we have in common, see where we 
know Christ, see where we know the Church. If you hold fast to Christ, why 
do you not hold fast to the Church?™ It is in the words of Christ, then, not 
in the words of human beings, that we find the answer to the question of 
where the Church is.™ 
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In answer to the first and decisive question, he maintains that Christ is not 
here or there but everywhere and that therefore the Church, too, must be uni- 
versal: “If you attend to Christ, he is everywhere. You say, "Christ is here"; but 
I say, "He is everywhere.. . . See what Church I point out to you. See what 
Christ bought, see what he redeemed, see for what he shed his blood; In 
addition, Augustine continually harks back to more or less biblically inspired 
themes, all of which underscore the point that Christ is the Lord of the “one 
Catholic Church,” the one, all-cmbracing Church. 

Thus, he very often refers to what the Apostle says about the seed that is 
Christ (Gal 3:16). No less frequent are his admonitory references to the “in- 
heritance of Christ” that includes all nations (allusion to Ps 2:2). Along this 
same line are the exhortations in which Augustine calls to mind the “oneness 
of Christ;"™” “the peace of Christ; or “the love of Christ" More vividly 
but no less biblically, he depicts the Church as the one bride of Christ? as 
the chaste virgin who clings to Christ alone (see 2 Cor ZE" In doing so, 
notice of the exegesis of the Song of Songs, which the 








More concretely, he speaks of the “altar of Christ.” beside which no other 
altar may be built.” By this, he also conveys that the one Church of Christ is 
founded on the Eucharist: on the “table of Christ,” the sacrifice of Christ," 
and the reception of the body and blood of Christ," Finally, it is especially in 
this context of the Eucharist, and often with anti-Donatist echoes, that he de- 
velops his doctrine of the "whole Christ," the head and members that make up 
the one Christ." Here he is clearly influenced by Tyconius, a Donatist,™ yet 
the prosopic exegesis he uses, which distinguishes “the person of the head” 
and the “person of the body” as subjects of various statements (voces), has 
roots that go far deeper." 

"The other two questions are also answered by reference to Christ. On the 
one hand, Augustine sees the holiness of the sacraments as originating in 
Christ. He presupposes that Christ is the “originator of the sacrament.” the 
sole teacher of true baptism. "? and the only true priest." Accordingly, the de- 
cisive factor is not the integrity of the human minister but the sacramental 
presence of Christ. It is Christ and not the holder of office who is the “origi 
“root.” and “head”; it is not the "conscience of the minister" that is decisive 
for the faith of the baptized, for it is Christ who gives faith.™* 

By means of this Christological grounding, Augustine ensures the holiness 
‘of baptism even in those cases in which one does not know whether the bap- 
tizer is interiorly a member of the Church. For this reason, he does not 
weary of repeating to his faithful that Christ himself baptizes.™ Likewise, he 
repeatedly speaks of the “baptism of Christ.” partly in opposition to the bap- 
tism of John.” Nor does he fail to say more precisely in this context that 
Christ baptizes "by the invisible action of majesty”: "Christ baptizes not by a 
visible ministry . . . but by hidden grace, by hidden power in the Holy 
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Spirit?" This means that when baptism is administered in the name of Christ 
and with his words." it makes the baptized person a member of the Church 
of Christ, even though it may not bestow the “justice of Christ," since the 
“sacraments of Christ" have their salutary effect only in the Catholic Church 
that is connected in oneness of life with Christ its bead. 

Augustine sees the valid celebration of the Eucharist as depending, like 
baptism, on the name of Christ and on Christ's consecratory blessing." At the 
same time, he also resolves the third and most thorny difficulty by reference to 
Christ. During the time of this world, the "body of Christ" is “mixed”: both 
good and bad Christians belong to the Church." In other words, “even the 
wicked are gathered together in the sharing of Christ's sacraments.” Only 
Christ, the Lord of the Church, knows who belongs to him interiorly as well. 
At the end of time, as judge of the living and the dead, Christ will separate 
true and false Christians and thus make known to all who his members are. 











€) The Anti-Pelagian Semantic Field 


In the Confessions, finally, Augustine also anticipates his teaching on 
grace against the Pelagians."* According to what he says, Pelagius himself in- 
terpreted the work in this way. In one sense, this anti-Pelagian semantic 
field is doubtless identical with the general exegetical and especially with the 
Pauline semantic fields, which we saw earlier. But here the Pauline and other 
biblical texts are brought to bear in an original way. 

In his work on Heresies, in which Augustine outlines his teaching on grace 
in a positive way and at the same time defines the errors of his Pelagian ad- 
versaries,\"" itis remarkable that he does not put the emphasis on Christ. In 
fact, however, as he insists elsewhere, the Pelagian views on grace call the re- 
demptive work of Christ into question. Thus, they empty the cross of its mean- 
ing." If their view is accepted, Christ died in vain (Gal 2:21). For this 
reason, Augustine repeatedly describes them as enemies of the grace of 
Christ.™ In other words, the Doctor of grace does not weary of following the 
Apostle (Rom 7:24f.) and presenting his own theology of grace as a doctrine 
of “the grace of God through Jesus Christ our Lord.” He does not, therefore, 
simply observe that the entire Bible is about this divine grace of Christ, but 
he also entitles one of his writings The Grace of Christ: 

It cannot come as a surprise, therefore, that in his anti-Pelagian treatises, 
sermons," and letters,“ Augustine constantly speaks of Christ. This is of 
course true, first of all, of expositions in which he cites the Pauline testimo- 
nia. "^ But in this regard, the reader is immediately struck by the fact that Au- 
gustine appeals to a relatively few passages which recur more or less 
frequently. Among these, as the subject requires, citations from the Letter to 
the Romans take first place since the divergent interpretations of this Letter 
form the most hotly controverted point in the dispute between Augustine and 
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Pelagius. These passages include Romans 5:1-12, especially 5:5 and 5:122 
Romans 7:24f.."^ Romans 8:3, and Romans 8:281. "* Also frequently cited 
are Galatians 2:21,' Galatians 3:26, Galatians 6:2," 1 Corinthians 1:17, 
1 Corinthians 15:21f.* Philippians 2:21, and | Timothy 2:57 

At the same time, Augustine also uses the word "Christ" in expressions of 
his own, although these are often derived from Paul or other biblical writers. 

He speaks of Christ, to begin with, in many passages in which he is deal- 
ing with baptism. He often uses such phrases as "regeneration in Christ,” “to 
be reborn in Christ” or similar formulas,"* as well as “the baptism of 
Christ." He repeatedly recalls that Christ is "Jesus" and "Savior" even for 
little children."^ So too, he speaks of Christ when the subject is the origin of 
human sinfulness or the need which the entire human race has of redemption. 
In this context, it is the many forms of the Pauline Adam-Christ antithesis that 
stand out." Thus, the origin of all human beings from Adam is seen as the 
counterpart (forma e contrario) of rebirth from Christ. Here the “flesh of 
Christ" himself is exempted from any sin: itis only a “likeness of sinful flesh” 
(Rom 8:3). 

On the other hand, Augustine fundamentally agrees with Julian that Christ 
is “the supreme form of justice.” although he has reservations about the im- 
itation of Adam and the mere imitation of Christ." Furthermore, "Christ" is 
frequently found in connection with the theme of the just persons of the Old 
‘Testament. Augustine's view is that they, too, attained their salvation only 
through faith in the incarnation of the Son of God, through “faith in Christ 
foretold: 

Finally, “Christ” also appears in texts in which the interplay of divine 
‘grace and human freedom is discussed," Christian freedom is possible only 
‘on the basis of the love that is poured out into hearts by the Holy Spirit (sce 
Rom 5:5), but this Spirit is the one whom Christ promises and gives** and 
whose outpouring therefore presupposes "faith in Christ. "^ The joy that up- 
rightness gives (delectatio iustitiae) also comes from Christ.” At the same 
time, the Father draws human beings to Christ: "Therefore to be drawn to 
Christ by the Father and to hear and learn from the Father that one should 
‘come to Christ: this is naught else than to receive the gift of faith by which 
‘one believes in Christ" For the rest, passages are not lacking in which we 
find the themes mentioned here brought together. A good example is the let- 
ter in which Alypius and Augustine inform Paulinus of Nola about the Pela- 
gian heresy.” 



























9. The Originality of Augustine's Use of the Word "Christ" 


External influences undoubtedly played their part in Augustine's varied 
use of the word “Christ” These different uses followed the ts 
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Church in large measure." In particular, his way of speaking of Christ in the 
great controversies was determined by extemal factors inasmuch as in these 
controversies he continually paid heed to his adversaries, who in their own 
way appealed to Christ: to the Christ-centered piety of the Manichees, to the 
radical following of Christ of the Donatists, to the Paulinism of the Pelagians, 
and to pagan opposition to Christians and their Christ. Nor is there any deny- 
ing that Augustine's use of "Christ" often sounds quite stereotyped. That is the 
impression given by the salutations of letters, standard phrases of the Church's 
everyday language, stock explanations (that "rock" means “Christ,” for in- 
stance), and countless echoes of Paul. But we may not underestimate the 
underlying lively faith in Christ present in the Church. Moreover, the not in- 
frequent passages in which Augustine speaks directly to Christ attest to his 
deep love for his Lord and Redeemer."* 

We may go further. lt seems justified, in light of all that has been said, to 
speak of a theology that is stamped with the name of Christ. In particular, 
questions asked of Augustine by others were the occasion for giving to some 
extent a systematic form to his reflections on the central importance that 
Christ had for him. This is true not only of the Letter to Volusian, on which 
there is general agreement.” In addition, the rather special questions which 
Dardanus put to him regarding Luke 23:43 and 1:42ff, led him to distinguish 
between Christ as God and Christ as human being as well as between Christ's 
various modes of presence—everywhere: in individual souls; in the Church— 
and thus to present his correspondent with a complete Christology.” In a less. 
technical but no less comprehensive way, Augustine presents his teaching on 
Christin his explanation of the messianic Psalm 109. In addition, we may see 
Christological syntheses in some of his overviews of héresies. 7 Here again, 
Augustine is doubtless dependent on the tradition. It is worth noting, however, 
that even in these instances, he thinks in terms of Christology and traces all 
errors in the faith to mistaken understandings of Christ” 

Finally, it is not eccentric to see in the Confessions the beginning of a 
Christological synthesis. By this 1 mean that insofar as he contrasts here the 
Word of God which, according to him, the Platonists had discovered, with the 
incarnate Word of John as understood in the ccclesial tradition, he already 
gives the main lines of his antithetical Christology. The sense, however, in 
which it is permissible to describe his piety and theological thinking as Chris- 
tocentric must still be shown in detail. 




















CHAPTER 2 


The Christocentrism of Augustine 


1. Christ Is All 


"Christ delights in the truth, delights in blessedness, delights in righteous- 
ness, delights in everlasting life, all of which are Christ." Thus Augustine to 
his faithful in Hippo. But he spoke even more vividly to women consecrated 
10 God: "The joy of Christ's virgins is from Christ, in Christ, with Christ, after 
Christ, through Christ, on account of Christ. The special joys of virgins of 
Christ are not the same as those of persons not virgins, even though the latter. 
also belong to Christ? For him, Christ was the goal of all longing: “Let all 
sighs be sighs for Christ; desire him alone, who is the most beautiful of all and 
who loves the ugly in order to make them beautiful; run to him alone, sigh for 
For this reason, his prayer to God could only be prayer with and 
s priest he prays for us, as head he prays in us; we pray to him as 
to our God” 

1t was in such language as this that Augustine daily gave eloquent expres- 
sion to his “Christ is all,” both in his pastoral and theological activity and in 
the whole of his own life.* His conversion, as he describes it in the Confes- 
sions, was in fact nothing but a turning to the whole Christ: to the “wisdom 
and power of God;* to the Word with God and the Word with us? On the 
other hand, Christ represented the solution to his major problems. Christ was 
his starting point for tackling the difficulties of the Manichees with the Old 
‘Testament and with religious knowledge: the “Christ who was prophesied” 
and "Christ as authority.” His solution in the Donatist crisis was "Christin the 
Catholic Church,” which is “the inheritance of Christ.” “the one Christ, head 
and body.” “The grace of God which through Jesus Christ our Lord frees us 
from the body of death” was the central motif in his disputes with the Pela- 
gians. “The one mediator between God and humanity. the human being Jesus 
Christ" was the password in controversy with the pagans, since “the humble 
Christ" alone opened the "way of universal salvation." 
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It is not surprising, then, that when he sums up his theological thinking in 
his Handbook, he should base it on "the foundation that is Christ.”* In a the- 
ology that is thus grounded entirely in the Bible, the only task could be to 
show how in the Bible Christ is “narrated.” The extent to which Christ was at 
the center of the life and work of the Bishop of Hippo will become even 
clearer when we try to give a summary overview of his Christological thought 
on the basis of the most important texts, especially those in which the word 
"Christ" occurs frequently. 


2. One Christ, God and Human Being 


a) God and Human Being. 


In countless passages, Augustine uses verses one to three and fourteen of 
John's Prologue to express the mystery of Christ. The Word is God and is with 
God, and the Word was made flesh: these statement are for him the answer to 
the question of who or what Christ is. "You know who Christ is (I am speak- 
ing to Catholics because you have believed correctly): he is not the Word 
alone nor the flesh alone, but the Word who became flesh in order to dwell 
here is that the one Christ is both God and human being, 
the Son of God and the Human One: as God, equal to the Father; as a human 
being, our brother, who is Life in himself and the beginning of our resurrec- 
tion. Thus he says in an explanation of John's Gospel: 














Because the Catholic faith holds the truth of both [humanity and di- 
vinity] and proclaims what it believes, it acknowledges Christ to be both 
God and human being. For both are written and both are true. If you de- 
Scribe Christ solely as God, you deny the instrument of salvation by 
which you have become healthy: if, on the other hand, you describe 
Christ as a mere human being, you deny the power by which you have 
been created. Hold, therefore, believing soul and Catholic heart to both; 
hold fast to both, believe both, in your belief confess both. Christ is both 
God and human being. As God, Christ is equal to the Father, one with the 
Father. What is Christ as a human being? As a human being he was born 
of the Virgin and derives from a human being mortality but not any 
wickedness." 




















In another homily we read the following: “This Christ is the Son of God and 
the son of a human being. In the beginning was the Word, and the Word was 
with God, and the Word was God; it was in the beginning with God. Sce how 
[the Word] gave him life in [the Word's very self]. But because the Word was 
made flesh and dwelt among us, a human came into being of the Virgin Mary.” 

Using John’s language, Augustine also expresses the union of the divine 
and the human in dynamic terms: “The Human One (filius hominis) was sanc- 
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tified in the Word at the beginning of his creation, when the Word became 
flesh, for the Word and the flesh became one person. At that point, then, the 
Word sanctified itself in itself, that is, itself as a human being in itself as the 
Word. For the one Christ is Word and human being, sanctifying the human 
being in the Word? 

Augustine repeatedly linked this Johannine language, which he preferred, 
to the “form of God” and "form of a slave" of the hymn in the Letter to the 
Philippians." Thus, he can exhort his listeners as follows in his explanations 
of the Fourth Gospel: 





Learn this same truth from the words of the Apostle. Have this mind 
in you, he says, that was in Christ Jesus who, though he was in the form 
of God, did not think equality with God a booty to be clung to. What does 
ohn} mean if not that as far as the Word is concerned, Christ Jesus is 
God with God? But see what follows: bur he emptied himself, taking the 
form of a slave, being made in the likeness of human beings and found in 
human form. And af whom is [John] speaking if not of the same Christ 
Jesus? But everything is already here: the Word in the form of God, 
Which assumed the form of a slave; and the soul and the flesh in the form. 
of the slave that was assumed by the form of God. 








Following the Latin tradition, Augustine was able to express the same 
truth with the aid of the antitheses seen in the history of salvation: "eener 
re-creator” or [God] created—[God] re-created”; 
"former re-former""': “ereator—savior.” He spoke ly of “majesty” 
and “humility. In more concrete terms, he said emphatically: “Could any- 
thing be more certain than our good fortune, when the one who prays for us 
is the very one who gives us what he prays for? Christ, you see, is [human 
being] and God: he prays as a [human being], he gives what he prays for as 
God? 

In all these statements, which are inspired more or less directly by the 
Bible and especially by John and Paul, a strong tendency to make distinctions 
emerges. Augustine liked to talk about Christ in the language of antithesis. In. 
doing so, he was undoubtedly following the anti-Arian tradition? Not with- 
out reason does he appeal to the "canonical rule" according to which a dis- 
tinction must be made between the divine and the human in Christ." But we 
must not overlook the fact that the contrast between Christ-as-God and Christ- 
as-human being is influenced by the rhetorical taste for antithesis that was 
widespread at that time. Also to be explained by both traditions, but primarily 
by the second, is the tendency in many passages to assign the same value to 
the opposed elements, 

In contrast, there are other, no less important passages especially in the 
early writings, in which Augustine clearly gives priority to the divine over the 
human. This is true of his explanations of Wisdom as being the only Son, who 
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is consubstantial and coeternal with the Father and who assumed the whole 
human being,” or his explanations of the Word, who assumed soul and flesh 
into union with [the Word's] person.? But it is true also of the statements that 
the human being Jesus participates in the divine wisdom.” 

Finally, this Christological dualism became a given in the struggle for a ra- 
tional understanding of the Christian faith, for while the young Augustine 
found it easy to see in Christ the eternal Word, only gradually was he able to 
realize that the incarnation of the Word provided the only practicable way to 
{Christ's} divinity- 








b) The One Christ 


Despite all the emphasis on the distinction of the divine and human in 
Christ, Augustine never forgets to underscore the unity of Christ. Following 
tradition already in process of consolidation, he resolves the tension that 
arises from the contrast between God and human being or, more accurately, 
between Son of God and Human One, by saying of Christ that he sees [Christ] 
as the subject, the "one person,” in “the one Christ." Like his predecessors, 
he excludes any division of the one Christ. Even his comparison with the 
‘oneness of the human being is not new. Avgustine's original contribution con- 
sists in the way in which, with the aid of prosopic exegesis as well as of Neo- 
platonic anthropology, he develops the thesis of the “one person” or “the 
‘oneness of the person of Christ"" and, consequently, of the human being as 
"one person,” Especially to be noted in this context is that he connects the 
‘oneness of the person of Christ with his reflections on the presence of God: 
“But this human being is in God in a way different from how this God is in 
the human being; for God is there in a way peculiar to [God]. For the one 
God and human being, and the one Christ Jesus is both, Christ is 
everywhere inasmuch as he is God, but in heaven inasmuch as he is a human 
being," 

There is another explanation that can be regarded rather as independent, 
the one in which Augustine, with the Apollinarists in mind, defines the one- 
ness of Christ by reference to the soul and the body or to the state in which 
Jesus was between his death and his resurrection. Thus, the one Christ suf- 
fered and was sad;? so too. the one Christ was buried, even though the flesh 
alone lay in the tomb. 

But Augustine was not satisfied to emphasize the one Christ, the only Son 
of God, the oneness of the person, the coming together of Word and flesh in 
the oneness of the person. He also concemed himself more than his predeces- 
sors had with the logical consequences. He built upon the theory of the com- 
munication of idioms, which the Nicene theologians had developed, by 
explaining more fully why human qualities may be attributed to the Son of 
God and divine to the Human One on the basis of the oneness of the person.” 
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He first does so in detail, it is true, in controversy with the Arians, even though 
he had spoken long before of "God born,” "God crucified,” and “the flesh of 
God." In this explanation, “the oneness of the person of Christ Jesus our 
Lord" consists in the fact that the divine and human natures reciprocally com- 
municate the names proper to each, in such a way that the Son of God is called 
à human being and the Human One is called God, while the one Christ is 
called both." 

Even though Augustine does not carry this reasoning further by an analy- 
sis of the concept of person, he does indicate, in his reflections on the oneness 
‘of Christ, that in his view, this oneness has its basis in the eternal sonship of 
Christ. In other words, he does not yet know the formula “one of the Trinity, 
‘but at the same time, his manner of ascribing the incarnation to the Son alone 
is no longer far removed from that formula." 











3. Through Christ ay Human Being to Christ as God 


The answer to the question of who Christ is always includes, more or less 
explicitly, his role in salvation. The one Christ, God and human being, is al- 
ways seen also as Savior, To put it in John's words: the Word not only became 
flesh but also dwelt among us. Thus, Augustine says, for example: 


[The one] who was God became a human being: by assuming what 
[God] was not, while not losing what [God] was, God became a human 
‘being. In this fact you find something for your weakness and something 
Tor your fulfillment, May Christ raise you up through [Christ's] human- 
ity; may [Christ] lead you through [Christ's] divinity and allow you to 
reach what [Christ] is as God. The whole of preaching and the whole of 
salvation consists ín this... , that both souls and bodies arise.” 


a) The One Mediator between God and Humanity 


Following the Apostle, Augustine likes especially to express the "for us” 
in terms of mediation.* In fact, the relevant text on the subject: “There is one 
God; there is also one mediator between God and humanity, the human being 
Christ Jesus” (1 Tim 2:5), is one of the biblical texts that Augustine cites most 
often. Moreover, it is frequently cited along with various other favorite texts: 
John -23; Romans 5:13; 1 Corinthians 15:21; Ephesians 1:221. 
For this reason alone, we will not be surprised to find that the idea of media- 
tion Ties behind all the fundamental themes of Augustinian theology. Christ 
shows himself to be not only authority but present in the Church, not only 
sacrament and example or model but the universal way of salvation; Christ is 
all of these as the Son of God who became a human being in order to be me- 
diator between God and humanity.” 
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It is quite obvious that the idea of Christ as mediator takes a number of 
forms in Augustine. However, I may say, with some simplification, that he 
uses it in two perspectives. Looking at it from a more philosophical viewpoint, 
he understands Christ the mediator to be "between" (medius) God and human- 
kind, and thus as one who belongs both to the creator and to creatures and who 
possesses both immortality and mortality and therefore can lead human be- 
ings out of the present state of transitoriness to permanent blessedness.* In 
this context, the problem of the one and the many is more or less clearly dis- 
emie" 

But mindfulness of his Neoplatonic partners in dialogue also determined, 
to some extent, the other and doubtless stronger trend, according to which 
‘Augustine regards Christ the human being as mediator,“ This means that as 
human being Christ makes possible the revelation of eternal Wisdom, that is, 
the Word, in whom all the thoughts of God are contained. With this in mind, 
Augustine confesses: 


1 sought a way to obtain strength enough to enjoy you; but 1 did not 
find it until 1 embraced "tbe mediator between God and (humanity), the 
[human being] Christ Jesus" (1 Tim 2:5), “who is above all things, God 
blessed for ever” (Rom 9:5). He called and said “I am the way and the 
truth and the life” John 14:6). The food which I was too weak to accept 
{you} mingled with flesh, in that "The Word was made flesh” John 1:14). 
50 that our infant condition might come to suck milk from your wisdom 
by which you created all things.® 





First Timothy 2:5, however, played a decisive part in this second perspec- 
tive, inasmuch as that passage speaks of redemption.“ Accordingly, as medi- 
ator, Christ is first and foremost the one who has offered the sacrifice of 
reconciliation; he became sin, that is, the sacrifice by which human beings 
are reconciled with God (see 2 Cor 5:21). The death which Christ freely took 
upon himself became the victory over death itself. The mediator who gives 
life thus conquered the demons” and the devil, the originator and mediator of 
death.” The self-surrender to this reconciling and victorious sacrificial death 
also involved the perfect righteousness of Christ: as mediator, Christ was the 
immortal righteous one, the human being who was “righteous with God” and 
who, therefore, because of the righteousness that united him t God. was able 
to justify sinners who had fallen under the power of death and to bring them 
life and peace. 








b) Christ the Way— Christ the Homeland 


Insofar as the basic theology of the mediation of Christ puts the emphasis 
‘on the human being Jesus,” it is admittedly less consonant with the antithesis 
centered Christology that constantly dominates the theological thought of Au- 
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gustine and his prockamation of the faith. In the context of this theology of 
‘mediation, it is rather another theme that pushes to the fore: the theme of 
“through Christ as human being to Christ as God” or, as the case may be, the 
variations of it that are seen in the antitheses “Christ the way—Christ the 
homeland” or “the way by which we go—the goal to which we go." 

‘The importance of this theme is already obvious from the simple fact that 
Augustine repeatedly cites the words of Jesus, “I am the way, the truth, and 
the life” (John 14:6), perhaps, even as oflen as the words from the first Letter 
to Timothy. As a matter of fact, both texts are often combined in the same 
passages." In addition, Augustine expressly connects the idea of mediatorship 
with that of the way: 









For this is “the mediator between God and [humanity], the [human 
d Christ Jesus" As [human being] he is our Mediator; as [human 
being] he is our way. For there is hope Io attain a joumey's end when 
there is a path which stretches between the traveller and [the travellers] 
goal. But if there is no path, or if a {person does] not know which way to 
39. there is lile use in knowing tbe destination, * 





‘Augustine developed this theme in one of his most famous passages: in the 
seventh book of the Confessions, as he looked back on his reading of the Pla- 
tonists, he did not hesitate to acknowledge that contemporary philosophers 
knew the homeland, the “Word with God"; but at the same time he reproached 
them for not knowing the way, the Word incarnate.” The same manner of ap- 
proaching a subject lies behind the basic theme of the “universal way" in 
Book 10 of The City of God. Here again, Augustine sees Christ the way as in- 
cluding both the incarnation of the Son and the "grace of God through Jesus 
Christ our Lord.” At the same time, he identifies the "homeland" more clearly 
with what we believe and to some extent know: the Father, the Son, and the 
Spirit." In the final analysis, this can also be seen as the context for those pas- 
sages in The Trinity in which the author, without engaging in polemics, con- 
nects Christ with knowledge and wisdom. with belief in the temporal and 
understanding of the eternal." 

Furthermore, behind this antithesis of knowledge and wisdom lies the anti- 
thesis of authority and reason that plays a decisive role in Augustine's first 
works: "We follow a twofold way: either reason or, in any case, authority; 
Christ certainly does not come into the field of vision here. Nevertheless, as 
Augustine emphasizes even in other early writings, the authority of the faith 
ultimately rests on the authority of the incarnate Christ." On the other hand, 
human reason, 100, ultimately turns to Christ as the interior teacher who is 
word and wisdom. According to Augustine, then, all of religious knowledge 
is founded on Christ, trae God and true human being. In faith, human beings 
acknowledge the "external Christ.” while in rational knowledge they gaze 
upon the "interior Christ"; for in their souls they are enlightened by the divine 
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Word as the true Teacher, while the incarnate Word summons them from ex- 
ternas to the interior. “The one true teacher, the unchangeable Truth, the only 
interior teacher, teaches us, but he has become an external teacher in order to 
call us back from things external to what is within. 

Augustine says the same at the end of the first book of The Consent of rhe 
Evangelists, where he contrasts Christian teaching about the true mediator, 
Christ, who as the Wisdom of God assumed the human being into the unity of 
[Christ's] person, with the pagan conception of Christ as simply a wise man; 
he expressly cites words from Plato's Timaeus and says, "[Christ], who is 
‘Truth in matters eternal, is our faith in created things."* Christ thus grounds 
faith in history and thereby opens the way to eternal truth. 

Against the same philosophical background, but not without polemical 
‘overtones, Augustine also spoke to his faithful on the theme of Christ as way 
and Christ as homeland. Thus, the beginning of the Prologue of John provided 
n occasion for attacking the "wisdom of the proud” and urging his com- 
munity to the Christian life: 











Cling to Christ according to what he became for us, so that you may. 
reach him according to what he is and according to what he was. He came 
in order to become for us [var.: what he was not]. He became for us that 
by which the weak are carried and may cross the sea of this world and 
reach the homeland, where there will no longer be need of any ship be- 
cause there is no sea to cross,“ 











Frequently, however, the philosophical controversy is hardly perceptible 
any longer, as, for example, when we read in an explanation of the Prologue 
of John: 


If you seek the truth, hold to the way, for the truth itself is the way. 
‘One and the same is that to which you go and that by which you go: you 
do not go through one thing to another nor do you come to Christ by any- 
thing other than Christ: you come through Christ to Christ. How do you 
come through Christ to Christ? Through Christ as human being to Christ 
as God; through the Word made flesh to the Word that was in ihe begin- 





ning, God with God; trom that which human beings ate to that which the 
angels daily eat” 
In any case, itis remarkable that Augustine should develop this theme in 





speaking to the ordinary faithful. Two points are noteworthy. First, he man- 
ages to find quite simple formulas, such as "by whom we go—to whom we 
207 (qua imus—quo imus) and “we are going to him, we are going by him, we 
are not going off the rails" (ad illum imus, per illum imus, non perimus) 
Second, probably under the influence of the Nicene tradition, he reduces the 
theme to the Christocentric antithesis, “through Christ as human being to 
Christ as God.” A good example is an explanation of John 14:6: 
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Now, because Christ ‘with the Father, ruth and life, the Word 
of God, of which it is said The life was the light of [humankind] On 1:4); 
thus, because [Christ] is, with the Father, life and truth and we had no way 
‘of getting to the truth, the Son of God, who is always in the Father truth and 
life, became the way by taking [on human nature]. Walk along the [human 
being] and you come to God. You go by [Christ], you come to [Christ]** 





Or, in language even more Nicene: "You believe in Christ who was born in 
the flesh, and you will arrive at Christ who is born of God, God with God; A 
similar statement occurs at the end of a survey of heresies: "To confess that 
Christ is God, equal to the Father, and true [human being] . . . to confess both 
isto be a Catholic. As such, you have a home country, you have a way toit. , 
[Christ] is the home country we are going to, [Christ] is the way we are going 
by. Let us go to [Christ] by [Christ], and not get on the wrong track.”" 








logical 
theme “one Christ, God and human being,” it is certainly legitimate to orga- 
nize the varied themes of Augustinian Christology with it in mind—this de- 
spite the fact that a richer range of metaphors is used in developing the 
‘way—homeland” theme than the theme of mediation. Nor is it out of place 
in the process to distinguish a more individual and a more social point of view. 
Augustine himself provides a basis for doing so when he explains in a sermon: 
“When you believe in Christ, by your believing in Christ, Christ comes into 
you, and you are somehow or other united to [Christ] and made into a mem- 
ber of [Christ's] body. And this cannot happen unless both hope and charity 
come along too.” Through genuine Christian faith, a person attains to Christ; 
but in union with Christ, the person also belongs to Christ's body, which will 
be completed in the resurrection. 























4. The Way Is Faith in Christ. 


Augustine is not satisfied with the general statement about salvation, 
namely, that "Christ is the way and the homeland.” Rather, with his eye on the 
consummation, he plumbs it more fully by developing the Pauline theme of 
justification through faith. In the process, he emphasizes three points of view 
in particular: Christ as teacher of faith, as example of humility, and as source 
of grace. At bottom, he is always dealing with the way, which consists of faith 
in Christ. In this sense, the Handbook speaks of the way “by which we go to 
God; this way is faith in Christ, a faith that works through love;"* 











a) Christ, the One Teacher 


To reach Christ as God through Christ as human being means, more specifi- 
cally, to travel the way of faith. For when the Bishop of Hippo repeatedly 
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describes the Christ life with the verbs "go, walk, sail, travel, pass time. 
cross,” what he is referring to is simply believing in Christ." According to the 
basic demand made of every Christian, anyone who does not believe in Christ 
on the cross will not reach the everlasting vision of Christ: "Christ is never 
going to be seen on the cross again: but unless we believe that he was once so 
tw be seen, in a manner in which there would be no expectation of sceing him 
again, we shall not come to see Christ as he is to be seen forever."” In the ex- 
position of Psalm 123 Augustine is even more explicit: 


What does being pilgrims mean? We walk by faith, [the psalmist} 
says, not by vision. Pilgrims therefore walk by faith, they are not yet in 
the homeland but still on the way; those however who do not believe are 
neither in the homeland nor on the way. Let us, therefore, so walk that we 
remain on the way; for the King of the bomeland has become the way. 
‘The King of our homeland, the Lord Jesus Christ, is there the truth but 
here the way. Whither are we going? To the truth. By what way are we 
going? By faith, Whither are we going? To Christ. By what way are we 
going? Through Chris" 








This fundamental faith in Christ embraces the entire economy of salva- 
tion that is decreed by the Trinity and summed up in the profession of faith.” 
More particularly. as Augustine emphasizes with his eye on the Pelagian 
heresy, Christians must believe in the one Mediator, the human being Christ 
Jesus, and in his resurrection, and therefore in his incarnation and death." It 

worth noting, however, how Augustine can focus belief in Christ on his res- 
urrection, Even Jews and pagans, he thinks, believe that Christ lived and 
died, but only Christians believe that he rose from the dead." In the context 
of anti-Pelagianism, on the other hand, he can focus rather on the idea of jus- 
tification; 


Faith in Christ consists in believing in him who justifies the wicked: 
it means believing in the mediator without whose mediation we are not 
reconciled with God; it means believing in the Savior who has come to 
seek and rescue what was lost: it means believing in him who said “With- 
out me you can do nothing.” Therefore those who do not know the jus- 
tice by which God justifies the wicked and seek to establish their own 


justice by which the proud are proven guilty, these cannot believe in 
We" 


This faith in Christ, moreover, has its origin in Christ himself. For when 
persons walk in faith toward the truth, it is the divine truth itself, in its real in- 
carnation, that grounds their faith, so that it is through the human being, 
Christ, that the way to God becomes possible for them, "In order to give a 
[person's] mind greater confidence in its journey towards the truth along the 
way of faith, God the Son of God, who is. . . Truth fitself}, took fon human 
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nature] without abandoning . . . godhead, and thus established and founded 
this faith, so that [humanity] might have a path to [humanity's] God through 
the [human being] who was Gol" This idea of faith as grounded in the in- 
carnation is not limited to learned treatises but is also the content of Augus- 
tine’ sermons. We read. for example, in one of the sermons, "It is good for us 
1o believe in Christ, especially because he himself openly said what you have 
heard, that he came into the world to be light that those who believe in him 
will not walk in darkness but will have the light of life." 

In summary, then, it may be said that the way of faith consists in unre- 
servedly following Christ who came into time in order to lead humanity to 
eternity. To believe in Christ means, consequently, to take the economy of sal- 
vation seriously. This is to say, in more technical language, that Christ is the 

‘authority behind faith.” If human beings want to come to faith, they must 
submit to the various forms of this authority: the Scriptures, the preaching of 
the Church, and Christ. 

Meanwhile, since the adult Christian's faith in Christ seeks understanding, 
the way to the homeland, the way to truth, is always also a way of deeper 
knowledge." Faith in Christ is thus open in principle to the understanding of 
Christ." Christians are therefore not satisfied with milk, the food of the weak; 
rather, they eat solid food and savor the bread of the angels. Through faith in 
the incarnation, they attain to knowledge of the Word. They go beyond Christ 
as human being to Christ as God." But Augustine is not satisfied with faith in 
the incarnation and with the further knowledge of the Word. He also contem- 
plates the various mysteries of the life of Jesus in order to account for the 
mercy of God." He even goes into the weaknesses of Christ, his tears and an- 
guish," in order to finally lead by this means his faithful into the mystery of 
"being commended to the love of God." 

But Augustine does not understand the way of faith to be simply a pro- 
gressive enlightenment of the heart. By a growing faith, Christians also at- 
tached themselves more interiorly to Christ. Those who believe in Christ are 
freed from sin and through their faith in Christ attain to the grace of divine 
adoption: "The medicine for all the wounds of the soul, and the one way of 
atoning for all human delinquency, is to believe in Christ. . . . By believing 
in [Christ], they become children of God, because they are born of God adop- 
tively by the grace which consists of faith in Jesus Christ our Lord.“ More 
concretely. those who believe in Christ keep themselves free from the sin of 
unchastity: they do not forget that they belong to the body of Christ; they do 
not scorn the Christ within them; they take seriously the warning, "Spare a 
thought for Christ in yourself, recognize Christ in yourself." 

Faith in Christ, understood in this more comprehensive way, likewise has 
its origin in Christ. He is head of the “school of Christ." Not without reason 
does Augustine repeatedly remind his hearers at the beginning of his sermons 
that Christ is the real teacher, who proclaims the faith through him (Augustine) 
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and opens up its deeper meaning," nor does he ever weary of reminding them 
of Jesus’ own words about the "one teacher” (Matt 23:81.) 

Behind this Christian conviction, there is undoubtedly the philosophical 
idea of the interior teacher who causes eternal truth to reveal itself in the mind 
of the human being and the idea of the divine wisdom in which all human 
knowledge is a participation. But there are four points that must not be over- 
looked. According to Augustine, it was also by his human words and actions 
that Christ introduced people to the meaning of Christian life." Christ is also 
the one from whom real understanding of the Bible comes; for this reason, 
human beings owe their knowledge ultimately to the divine wisdom. In the 
course of the years, moreover—and this is the third point—this early insight 
of Augustine found expression in a way that takes greater account of the re- 
sponsibility of the Christian conscience.” Finally, as interior teacher, the Lord 
teaches through the Spirit, whom he promised, and through the love which the 
Spirit gives." To the extent that Christ is in this full sense both the authority 
that grounds faith and the interior teacher, and combines in himself both the 
knowledge through which human beings have access to temporal realities and 
the wisdom that discloses eternal realities to them, he guarantees the process 
‘of maturation in which Christians move beyond faith to knowledge. 


b) Example of Humility 


‘The way to the homeland proves to be a way of faith, But walking by faith 
in Christ, who leads to certain knowledge and ultimately to the full vision of 
the Word, requires a whole series of human attitudes. Among these, humility 
lakes first place, Only those who are ready to admit their own powerlessness 
and to entrust themselves without reserve to a superior authority can believe 
in Christ and therefore travel the way that ends in the vision of God and thus 
in everlasting blessedness. 

Tt was chiefly through his debate with contemporary philosophy that Au- 
gustine came to insist on the way of humility.” In particular, he criticized the 
Platonists because in their pride they did not recognize the incarnation of 
Christ and therefore, despite all their grasp of the end of the human person, 
they missed the way to it.” Behind this criticism, there no doubt lies the idea 
that pride is the greatest human sin. In any case, it is for this reason that 
Augustine urgently exhorts Dioscorus, a Greek, to humility: 











My dear Dioscorus, my desire is that you submit yourself to (Christ) 
With all devotion and that you provide yourself with no other way to 
qrasping and retaining the truth than the one provided by [the one] who 
as God saw how weak our human steps are. That way is. first, humility; 
second, humility; third, humility. And as often as you might ask. I would 
‘ay the same It is not that there are not other procepts, but unless humil- 
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ity precedes and accompanies and follows upon all our good actions . 
pride will snatch everything from our hand as we congratulate ourselves 
‘over some good deed. The other vices are certainly to be feared in the 
form of sins, but pride is to be feared even in our good deeds. lest our 
[praiseworthy actions be lost through the immoderate desire of praise. "* 


Behind this earnest exhortation to humility there also lies, of course, the ex- 
perience of Augustine himself, who suffered so greatly from his inability to 
‘submit to God in all things." 

But there were other reasons as well why the Bishop of Hippo was so bent 
‘on presenting humility as a basic Christian attitude, In language that was at 
times quite eloquent, he repeatedly urged it upon his faithful. Thus, he says in 
a sermon on Matthew 11:25: 








So [God] hid... .from the proud, [the one] who through . . erea- 
tion had given those diligently seeking the creator hints of (God's self] 
alone, So it was well said by the Lord, You have hidden these things from 
the wise and the knowing: whether from those who with their complex 
calculations and skillful researches made such thorough investigations 
into created nature, but failed totally to recognize the creator, or from 
those who recognized God but did not glorify [God] as God or give 
thanks, and were unable to see things straight and as they are, because 
they were proud. So, You have hidden these things from the wise and the 
snowing, and have revealed them 10 the tte ones. What lite ones? The 
humble 





"This humble faith has its origin in the incarnation of God. Christ abased 
himself in order to break the arrogance of human beings and thus also to con- 
quer pride as the origin of sin: "That high priest, you see, who dwells in this 
house, our Lord Jesus Christ, was pleased to offer himself as an example of 
humility, to ensure the return of humankind which had gone out from paradise 
through pride.” The example of Christ's humility, which led him to his self- 
abasement in the incarnation, his acceptance of death, his triple temptation by 
the devil, his mocking by the Judeans, and his mistreatment by the soldiers, 
became “the remedy for pride” for all.™ Augustine never tired of reminding 
his faithful of this example of humility. Thus, he says in his exposition of 
Psalm 31:6 (he is also referring to the pride of the philosophers): 











Everywhere are to found excellent precepts concerning morals and 
discipline, but this humility is not to be found, This way of humility 
‘comes from another source: it comes from Christ. What else did he teach 
by humbling himself and becoming obedient unto death, even death on a 
cross? What else did he teach by paying a debt which he did not owe, so 
That he might free us from our debt? What else did he teach by being bap- 
tized, though he had committed no sin, and being crucified, though he 
was not guilty in any way? What else did he teach but this humility? Not 
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without good reason does he say: Fam the way and the truth and the life. 
By this humility human beings draw close to God, for the Lord is close. 
to those of contrite heart," 


Or, again, in an explanation of John I 





Christ the way is the humble Christ; Christ the truth and the life is 
Christ exalted and God. If you walk along the humble Christ, you will ar- 
rive at the exalted Christ; if in your sickly health and debility you do not 
spurn the humble one, you will abide in perfect health and strength with 
the exalted one, What else, after all, was the reason for Christ's humility, 
but your debility? You were, you see, completely and irremediably in the 
grip of your debility; and this was the fact that made so great a doctor 
come to you. , . . Because you were not able to go to him, he came to 
you. Why? Let us see. It was because pride would not allow us to retum. 
to life. 





Christ's role as exemplar is not limited, however, to humility. He also pro- 
vided human beings with the example of a life of faith. His entire earthly 
existence was nothing but a manifestation of the standard and rule of dis- 
cipline,' In his life but especially in his death, Christ preceded us in the right- 
cousness in which the commandment of love is summed up.'® In doing so, he 
showed how even in the direst distress human beings can hold fast to their 
ove of righteousness, that is, to the will of God.!” In particular, Christ gave 
the example of a virginity consecrated to God. For in Christ we see the most 
‘excellent teacher and exemplar of virginal integrity. ^ But, more than any 
other, this typically Christian way of life is not possible without humility: for 
that reason, virgins must also learn from Christ to be meek and humble." 
Consequently, Christ's role as exemplar was most clearly shown in his humility. 








©) Exemplar of Grace 


In addition to humility, other human attitudes are required if one is to jour- 
ney to the eternal homeland through faith in Christ. Above all, the way of faith 
is inconceivable apart from hope and love. Belief in Christ always means hope 
and love as well. “You believe in Christ, you see, when you both hope in 
Christ and love Christ, Because if you have faith without hope and without 
love, you believe that he is the Christ, but you don't believe in Chris." 
For his reason, Augustine constantly stresses the point that genuine Chris- 
tian faith must find fulfillment in active love. "Faith cannot work well, except 
through love, Such, you see, is the faith of the faithful; it mustn't be the same 
as the faith of demons, because the demons too believe, and tremble. So the 
faith to be admired, the true faith of grace, is the sort that works through 
love"? As here, so in many other passages, Augustine refers or alludes to 


James ZE" even more frequently he cites Galatians 5:6. 
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In the difficulties and afflictions of the present life, however, itis not pos- 
sible for believing Christians to persevere in docility to God and love of all 
their fellow human beings unless they arm themselves with the patience that 
allows them to hope unwaveringly in God. In other words, they must con- 
stantly be aware that they are redeemed only in hope and not yet in reality 
‘They must have not only a firm faith but also a solid hope. Our hope, too, must 
be unchanging and strongly anchored in God. Just as God, on whom it relies 
remains immovable, so hope must be steady. Only in the present time is it po: 

sible to speak of hope. The time will come when there will be hope no longer, 
but only the reality sought, In this world there are in fact numerous ills, inte- 
rior and exterior; troubles do not cease but even increase. All who are on the 
way to God must experience them. But the entire Bible tells them that they 
should endure the present, hope in the future, and love God whom they do not 
yet see so that they will be able to embrace God when they see God at last.“ 
Not only the inner self but also the outer person will rise to life. Consequently, 
‘only when Christians place their hope entirely in Christ can they love in the 
full sense and thus live out their faith in Christ, Most especially must they be- 
lieve in the resurrection of Christ and hope for their own resurrection," 

Precisely then, because faith in Christ cannot exist without hope and love, 
the way of faith necessarily proves to be the gift of God, “the grace of God 
through our Lord Jesus Christ.” Faith itself, too, certainly originates in the 
prevenient kindness of God." Even its first beginning is given to human be- 
ings by God, as Augustine insists especially to the monks of Gaul." But in 
perience makes even more evident that grace is the source of hope 
He does not tire of citing the Apostle's words about the love that 
is poured out in our hearts by the Holy Spirit." Only with the help of grace 
can Christians hasten joyfully along the way of the commandments" and 
love uprightness even in the extreme afflictions of life. Only by the power 
of grace can they place their trust entirely on God and persevere in this hope 
to the very end, Augustine even devotes a special work, The Gift of Persever- 
‘ance, to this basic concern in his teaching on grace." 

Tn light of all this, it is understandable that Augustine should speak of 
Christ as “exemplar of grace." In fact, not only does he join the ancient tradi- 
tion taken over by Christians and especially by Lactantius in emphasizing that 
Christ taught by word and example and had to reinforce his teaching by his 
example." He also adds the idea of help to teaching and example. Thus, he 
writes at the beginning of 412, “At the time that Christ knew to be most op- 
portune and had ordained from eternity, [Christ's] teaching came to humanity 
and [Christ's] help in grasping eternal salvation"? He had already explained: 
"Let us observe our Lord, our true example and help. Can we prove he's our 
help? Without me you can do nothing (Jn 15:5). Can we prove he's our © 
ample? Christ suffered for us, Peter says, leaving us an example, to follow in 
his steps (1 PL Zä 
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Especially impressive in this context is his discourse on sacrament and ex- 
ample or model in the fourth book of The Trinity." There he explains that the 
death and resurrection of Christ are the sacrament of the inner self and the 
‘mode! for the outer self." By his death and resurrection, Christ conquered sin 
and laid the foundation for justification: at the same time, Christ showed that 
human beings need not be afraid in the face of death and began the series of 
resurrections, 

But it was undoubtedly the controversy over the Pelagian conception of 
Christ's example that led Augustine to lay even more emphasis on the heal- 
ing, illuminating, and strengthening grace of Christ. Because human nature 
was corrupted by the sin of Adam, it needed to be restored in its innermost 
depths; and because this is not yet accomplished by baptism alone, it also 
needed the helping grace of the redeemer throughout later life for every step 
toward eternal salvation. For this reason, Augustine gives the following sum- 
mary in Nature and Grace, when speaking of growth in love and growth in 
righteousness: 


The beginning of love is the beginning of righteousness. Progress in 
love is progress in righteousness. Great love is great righteousness. . . 

| wonder whether love may not be able to keep growing when it has de- 
ported from this mortal life. In any case, let it be so full everywhere and 
always that nothing can be added to it. But it is not poured out in your 
hearts from our inner resources of nature or will, but by the Holy Spirit 
who is given to us and who aids our weakness and works for our health. 
For itis the grace of God through our Lord Jesus Christ." 











Consequently, a simple imitation of Christ is not enough. The danger of 
the Pelagian heresy consisted precisely in this, that it saw the grace of Christ 
as consisting in imitation of him and not in the giving of the Spirit whereby 
this imitation first becomes possible. In other words, if justification comes 
simply from imitation, then Christ died in vain." In the incarnation, there- 
fore, Christ became both an example of living and an example of grace.* 

Augustine succeeds in giving an especially profound expression to grace 
as the source of the life of faith. in the full and comprehensive sense of the 
phrase, by taking over a Pauline theme, that of “Christ dwelling in your hearts 
through faith” (Eph 3:17). He repeatedly harks back to it both in his theologi- 
cal writings and in his sermons. Christians may not allow their faith to 
sleep. If it does, it must be awakened, as the disciples awakened Christ in the 
boat. 





H faith is within, then Christ is there, sighing; if faith is within us, 
Christ is within us. ..... Rouse Christ as he sleeps there. The reason why 
you are tossed by the waves and are ready to return evil for evil is that 
Christ is asleep in the boat. He sleeps in your heart when you forget your 
faith. If you rouse Christ that is. renew your faith, what does Christ, now 
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awake in your heart, say to you? J heard the words: “You have a demon!” 
(ohn 7:20) and 71 have prayed for them." The Lord hears and is patient; 
the servant bears and takes offense! 


Because of faith, Christ is present in the life of Christians. Christ in hearts 
is faith in Christ; Christ is awake in those whose faith does not sleep." Here 
Christ guides the entire lives of believing Christians: Christ enlightens them, 
gives them patience, enables them not to feel superior in time of prosperity 
and to praise God even in adversity.” As interior teacher he grants them cer- 
tain knowledge but also directs their consciences. Because Christians keep 
Christ present through faith, Christ himself sighs and hopes in them." With 
Christ in their hearts, they can resist everyday temptations." If they awaken 
Christ in their hearts, they remain at peace even in the storms of the home- 
land." 

‘This Christ whom Christians must always awaken in themselves can evi- 
dently only be the grace of God through our Lond Jesus Christ: "Grace is 
poured forth, faith starts working through love, Christ who was already 
dwelling in [Zacchacus"] heart is welcomed into his house." The truth of 
this can be seen especially in the fact that, like the Apostle, Augustine links 
the presence of Christ in the hearts of believers with the indwelling of the 
Holy Spirit. Thus, he bids his faithful ask God to "give you through [God's] 
Spirit to be strengthened with power, and to have Christ dwelling in your inner 
selves through faith.” 











5. The Way of Universal Salvation 


The Apostle says, “In your inner selves Christ dwells in your hearts 
through faith.” This is the life of hearts that makes us live for ever and 
ever, from the beginning of faith to the goal which is vision. He says, 
"May you be rooted and grounded in love and be able to comprehend 
with all the saints.” This is the communion that will exist in an inde- 
scribuble divine and heavenly state: there the poor will have their fill, 
those who do not seek what is their own but what is Jesus Christ's that 
is, who do not seek their private advantage but take thought for the com- 
mon good, where the salvation of all is found. For because of the bread 
that gives such persons their fill, we, the many, are ove bread, one body. 
as the Apostle says somewhere." 





Accordingly, the way of faith is not simply a way which the individual 
travels with Christ. It is rather a way of universal salvation, on which Christ 
leads all together to the homeland. The boat in which Christians are to rouse 
their faith is the ship of the Church.!"" In it, individuals also profess the faith 
that they carry in their hearts." It is together with others that individual Chris- 
tians are one human being with the Christ who is present in the Church; they 
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form the whole Christ which from Abel to the end of time is maturing to full 
stature; they belong to the city of which Christ is the king. 


a) Christ, the Shepherd of the Church 


Christ lives in the Church. From 391 on, at the latest, this conviction per- 
memes all of Augustine’s writings, especially his anti-Donatist works, his ex- 
positions of the Psalms, and his apologetic work, The City of God. The 
presence of Christ appears, first of all, in those who have responsibility in the 
Church, He, the supreme Shepherd, leads his flock through the shepherds of 
the Church." He does so through word and sacrament, that is, through the ac- 
tivity of those by whose agency the communion in the sacraments is estab- 
lished and maintained, ^ 

Ax Shepherd, Christ is, fist, the teacher of the faith.'*! Nowhere does Au- 
gustine say this as clearly as in his sermon On Learning Christianity. After re- 
ferring to Sirach 51:31, 36, he explains: "The word disciplina ['instruction'] 
comes from discere ["leam’ J. The house of instruction is the Church of Christ. 
What, then, is learned here or why does learning take place here? Who are the 
learners and from whom do they learn? They learn to live rightly. They learn 
to live rightly in order that they may live forever. Christians do the learning. 
Christ does the teaching.” Augustine develops this thought chiefly through 
the image of the school. In order to initiate his followers into the faith, Christ 
runs a school: "Christ is the one who teaches; his chair is in heaven, as I said 
à moment ago. His school is on earth, and his school is his body"? 

In this school, Christ is the real teacher and addresses Christians, who are 
his students, The bishop, on the other hand, who runs the school in Christ's 
name, is a fellowestudent of the students.“ Augustine brings up this last point 
more than once, as, for example, in the wholly ecclesiological exposition of 
Psalm 216: "We protect you because of our office of stewardship, but we de- 
sire to be protected along with you. To you we are shepherds, but together 
with you we are sheep under that Shepherd. To you we are teachers from the 
place where I stand, but in this school we are fellow learners with you under 
that one Teacher 

In the school of Christ, the circle of disciples that Christ gathered around 
himself during his earthly life lives vn" The work done in the school is 
chiefly the reading and explanation of the sacred Scriptures, all of which are 
concerned with Christ." Thus, Christ speaks both in the Scriptures and in the 
expositor. Just as formerly he was not silent either in the prophets or during 
his days on earth, so he is not silent now." At the same time, Christ proclaims 
himself: "Christ preaches Christ." Augustine does not forget, however, that 
Christ does this work with the help of human beings." He takes for granted, 
above all, that Christ runs his school in the worship of the Church.“ There 
Christ breaks not only his bread but also his word. 
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This brings us to the second aspect of Christ's work as Shepherd: he also 
administers the sacraments. He himself performs these simple New Testament 
signs through which the continuation of his presence and thus the holiness of 
his Church are ensured." For this reason, Augustine, like Ambrose, calls 
Christ the author of the sacraments." It is Christ who primarily baptizes.'* 
In the Eucharist, which is celebrated in his name," the sacrifice is present in 
which he, as true Priest, unites the whole human race with God. 


It follows that the whole redeemed community, that is to say, the con- 
gregation and fellowship of the saints, is offered to God as a universal 
‘sacrifice, through the great Priest who offered himself in his suffering for 
us—so that we might be the body of so great a head —under the “form of 
servant.” . , This is the sacrifice of Christians, who are "many, mak 
ing up one body in Christ.” This is the sacrifice which the Church con- 
tingally celebrates in the sacrament of the altar, a sacrament well-known 
to the faithful, where it is shown to the Church that [it itself] is offered in 
the offering which [it] presents to God. 





In the celebration of the Eucharist, the body is also fed. It lies with Christ 
himself on the altar. Therefore, the faithful receive their own mystery, and to 
this, too, they say Amen. 


b) One Human Being 


Because Christ is present in the Church through word and sacrament, 
the Church forms one human being with Christ; “Because Christ's posses- 
sions reach to the ends of the earth, and [Christ's] possessions are all the 
s, and all the saints form one human being in Christ (since in Christ 
there is a holy unity), this one human being says: "From the ends of the 
earth 1 have cried to you, when my heart was in anguish. "^ Whereas 
Adam through the sin of disobedience gave rise to the generation of si 
mers, the “condemned mass,” a new people is born through rebirth in 
Christ." 

In this community of the reborn, Christ proclaims himself as the good 
news, "Christ proclaims himself as the good news; he also proclaims himself 
in his already existing members so that he may bring others and so that those 
who were not members may come and be joined to his members through 
whom his good news is preached. Thus, there will be one body under one 
head, possessing one spirit, living one Wie" Together with his faithful, 
Christ prays to the Father, intercedes for his followers at the Father's right 
hand, even prays to himself." Thanks to his presence, Christ celebrates Christ 
in the liturgy. For not only Easter but every celebration of the Eucharist is a 
memorial of the death and resurrection of Christ, and it is Christ who cele- 
brates this memorial of Mescht" 
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So, too, Christ is hungry in the community of those who believe in him, 
while in their poor, Christ himself receives the gifts of compassion. With this in 
mind, Augustine reminds his faithful: “Look, Christ is not commanding you 
anyway; Christ is asking you, Christ is in need. / was hungry, says Christ, and 
you did not give me to eat (Mt 25:42). It's for your sake he was willing to be in 
need, so that you would have somewhere to sow the earthly things he has given 
you, and from them reap eternal life; Because Christians can receive Christ 
in the poor, they are not deprived of the presence of Christ." In the final analy- 
sis therefore, Christ lives in the love of Christians for their neighbors: "And 
there will be one Christ loving himself, for when the members love one another, 
the body loves itself.""* In the members, Christ fulfils his own commandment. 

But in this one human being, the suffering of Christ also continues to the 
end of the world, Thus, Augustine says in commenting on the words “you all 
ill” of Psalm 61:4 

















Can there be so much room in one human being that this one can be 
Killed by all? But by this one human being’ we must understand our own. 
person, the person of our Church, the person of the body of Christ, For 
the one human being with its head and body is Jesus Christ... two. 
‘one body, speaking with one voice, enduring the same suffering. and 
when evil is past, enjoying one rest. Christ's suffering is therefore not in 
Christ alone, yet the sufferings of Christ are only in Christ.” 











Consequently, in one human being, Christ is tempted and Christ overcomes 
the tempter.” In a very special way Christ suffers in his martyrs." 

Finally, in the glory of the resurrection, Christ ascends to heaven and 
thereby begins the ascension of his whole body, which in hope already dwells 
with him at the Father's side"? Augustine does not say anything more about 
how he understands the presence of Christ in heaven and in us, although he 
does offer some points of departure for such an understanding. ^ 





©) Founder and King of the City 


The “passing over of Christians" (transitus christianorum), which has its 
exemplar in “the passing over of Christ" (transitus Christi)" does not how- 
ever take place all at once. Rather, it is accomplished in a historical process 
that began with Abel and will be complete only in the resurrection of all the 
Just. Augustine often returns to the theme of “the Church beginning with 
Abel.” He also leaves no doubt about the fact that only in the future will the 
‘one human being reach the perfection of the full Christ. The images of a jour- 
ney, a sea voyage, and a “walking with spiritual steps." as well as the frequent 
antithesis of hope and reality, are very clear in this regard. 

‘The lengthy historical development of the whole Christ is often presented. 
by Augustine as a struggle between Christ and the devil.’ The gradual for- 
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mation of the whole Christ thus proves to be a continual victory of the Just 
One and his followers over the one who has been the adversary from the be- 
ginning. This basic concept in Augustinian theology is found above all in The 
City of God, as well as in many sermons and expositions of the psalms that re- 
flect the same apologetic situation, In these writings, Augustine develops the 
antithesis between the two loves, the love of Christ and the love of the world 
or of the devil. He expresses the same idea in the politically oriented images 
city of God and the city of the devil or, in terms that are even more bib- 
lical, in the contrast between Jerusalem and Babylon."5 He regards Christ 
himself as king of the citizenry of God." We must not, however, overlook the 
fact that in The City of God, Augustine not only describes Christ as the true 
but also speaks of God as "founder and king of the glorious city of 











God.” 

The first source of his historical conception of the opposition between 
Christ and the devil was the Bible, in which the Christ event was foretold by 
the prophets and then reported in the story of Christ and the first commu- 
nity.'? But an impulse also came from Porphyry, according to whom, a “uni- 
versal way" cannot be historically demonstrated either in the “truest 
philosophy” or in the teachings of Indian sages or in the experience of the 
Chaldeans. In answer to this entirely negative view, Augustine sought to 
show from the history of the city of God—from its origin, its continued exis- 
tence, and its end—that in Christ, the one true mediator, God wills to lead all, 
even ordinary human beings, to eternal salvation." To this end, he refers es- 
*? the time between the first and second com- 
ings of Christ, in which the prophetic promises have been fulfilled, as can be 
shown to anyone from the very writings preserved by the Jews. This is true. 
especially of the age of Theodosius, which most clearly manifests the fulfill 
ment of the promise of a universal Church. 













d) The Whole Christ 


In the final analysis, the history of the city of God that is gradually estab- 
lishing itself on earth is nothing other than the incarnation of God in the most 
comprehensive sense. Foretold by the prophets, established in principle by 
Jesus’ birth from Mary and his death and resurrection, the formation of the 
‘whole Christ takes place in the Church, where the unparalleled presence of 
God in Christ takes its full form. Augustine refers to this basic reality not only 
by speaking, as he does from early on, of the head and members that make up 
the whole Christ. He also coins a technical terminology to deal with this real- 
ity, for he speaks not only of the one person of Christ but also of “the one per- 
son of the Church.” 

Augustine presents this doctrine of the whole Christ, of the comprehensive 
camation of God, in an entirely realistic setting. In a theology that is marked 
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bby Christian hope, he reminds his hearers and readers in a great variety of ex- 
pressions and with great intensity that the whole Christ lives in hope and ad- 
vances through faith, not through vision." Christ must be born ever anew in 
the hearts of the faithful.™ In his Church the city of God is still always on 
pilgrimage, even though it is already awaited by the heavenly Church. 





6. The Supreme Grace of God 


Jesus Christ, the one mediator between God and humanity, is also the way 
that leads to the homeland; is for individuals and for the entire human. 
race, He is the foundation of Christian and ecclesial life. But this entirely 
Christocentric understanding of human existence emerges into full clarity 
‘only when we bear in mind that for Augustine everything is God's grace and 
that the incarnation in particular is the greatest of all graces. On the other 
hand, it is precisely due to this that Augustinian Christocentrism becomes 
relativized. The "way to Christ through Christ" is, in the final analysis. "a way 
to God through Christ in the Spirit." 









a) The Form of Righteousness 


A life lived in faith is entirely a gift of God. Augustine therefore con- 
stantly cites the text: “What do you have that you have not received? And if 
you received it, why do you boast as if you did not receive it" (1 Cor 4:7). 
‘This is already true of creation, which came into being through the eternal 
Word; but itis even more true of the greater grace thanks to which human be- 
ings have become believers through the incarnate Word.'” This grace of God, 
however, has its effect through Jesus Christ our Lord. It originates in his 
saving work on earth, as becomes clear especially in the theme of the recon- 
ciliation by which God's enemies become God's friends." So, too, all justi- 
fication goes back to Christ: he baptizes in the Church; his sacrifice is 
celebrated in his name; he suffers and conquers in his members; he coostantly 
intercedes for them at the right hand of the Father.*® Those who acknowledge 
all this are on the way of Christ? 

But Christ is not simply the source and origin of grace.™ His human life. 
is also the exemplar of all grace. Through the grace by which the human being 
Jesus became the Son of God and therefore a completely righteous person, 
they, too, are justified who believe in him; as Christ was born of the Spirit, so 
believers are reborn of the same Spirit. 








In our head, therefore, let the fountain of grace show itself to us: 
from there it is poured out on all his members according to the measure. 
of each. The same grace by which that human being from his very begin- 
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ning became the Christ, makes others Christians from the beginning of 
their faith. From the Spirit from which he was born, these are reborn. The 
same Spirit who made him sinless effects the forgiveness of sins in us 


‘There is a hint here that the righteousness, in which Christ persevered to 
the end and in which he died as a righteous person for the wicked, is ulti- 
mately rooted in his eternal Sonship,™ and that in this respect he is the model 
for the righteousness of Christians, who have in their own way become God's 
children through the grace of baptism." Above all, Christ is the exemplar of 
all grace because in his incarnation it became clear that grace is a completely 
free gift of God's love, "You will not dare to claim that because of previous 
merits the human being Jesus Christ became son of God from the very outset, 
that is, in the womb of the Virgin. Therefore, it was by the same grace by 
which his members become good after being wicked, that that human being 
was good from the beginning; ?* 

‘Augustine can hardly find satisfactory words for praising this freely be- 
stowed beginning of all grace, which goes back ultimately to the predestina- 
tion of Christ. Thus, he says, for example, in The Predestination of the 
Saints: “This, then, is the predestination of the saints, which shone out most 
clearly in the Saint of saints and which no one who has correctly understood 
the words of truth may deny. For we have learned that even the Lord of glory 
himself was predestined insofar as the human being became the Son of 
God?" Moreover, “the one who made for us the Christ in whom we believe 
is the one who also made us believe in Christ; the one who made the human 
being Jesus “the pioneer and perfecter' of our faith also gave human beings 
the origin and completion of faith in Jesus." It also goes without saying 
that the Christ who without any merits on his part was anointed the Son of 
God in the incarnation and filled with the grace of God, is also the exemplar 
of all predestination." 

Implicit in all these assertions is that Augustine regards the incarnation of 
Christ as a unique grace. He also says as much explicitly: “As regards that 
[human being] taken up by the Word, it’s all grace, it's unique grace, it’s per- 
fect grace; It is the supreme example of the graciousness of grace. At a 
decisive point in his attack on Roman paganism he writes: 








If only you [Porphyry] had recognized the grace of God through our 
Lord Jesus Christ! If only you had been able o see [Christ's] incarnation, 
în which [Christ] took a human soul and body, as the supreme instance 
of grace! . . . The grace of God could not be commended in a way more 
likely to evoke a grateful response, than the way by which the only Son 
of God, while remaining unchangeably in [the Son's} own proper being, 
clothed [the Son's self} in humanity and gave to {humankind} the spirit 
‘of [the Son's] love by the mediation of a [human being), so that by this 
love {human beings] might come to [the Son] who formerly was so far 
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away from them, far from morals in {the Son's] immortality, from the 
changeable in [the Son's] changelessness, from the wicked in [the Son's] 
righteousness, from the wretched in [the Son’s] bless a 


In this view, it is also perfectly clear that no human being. either before or 
after the incarnation of Christ, can be justified without this grace. Even in the 
‘Old Testament, the grace of Christ was needed for justification?" It was 
through the grace of Christ that the righteous of that time believed in the 
promises, while later on it was by the same grace-given faith that Christians 
believed in the one who had come, 


Saving faith in the mediator between God and humankind rescued 
the righteous who prior to [Christ's] incarnation believed that the Son} 
‘would come in the flesh. Our faith and theirs is one and the same because 
what we believe has occurred, they believed was to come. . . . The 
sacraments could differ according to different times and yet take their 
place most harmoniously in the unity of the same faith? 


Even in that former time, justifying faith was possible because Christ had ap- 
peared to the ancestors and had spoken through the prophets.™ In the Old 
‘Testament, there were even martyrs who accepted death in the name of 
Christ?" Even then, there was an economy of salvation, that of "the Church 
that began with Abel" 

It is in light, then, of the "grace of the Head,” the graciousness of the in- 
camation of Christ, that the magnificence of Augustine's Christocentric vision 
of history becomes fully clear. Because at the sume time he anchors the mys- 
tery of Christ in Christ’s eternal Sonship and this in the life of the triune God, 
he makes it clear, in addition, that the economy of salvation is likewi 
flection of the everlasting love that unites Father and Son from all eternity. But 
this is something that must be discussed in greater detail. 








b) Through Christ, in the Holy Spirit, to God the Father?” 


“Through Christ as human being to Christ as God.” This faith in Christ un- 
doubtedly permeates the entire theological thinking and feeling of Augustine. 
His "Christ is all” must not, therefore (as I have already suggested), be turned 
into an absolute, He himself leaves no doubt on this point, for in one of his 
final works he speaks of the school of the Trinity: 


‘This school is far removed from the fleshly senses. There the Father 
is heard and teaches in order that human beings may thereby come to the 
‘Son. There, too, is the Son . . fr [the Son] is the Word through whom 
[the Father] thus teaches, but [the Son] accomplishes this not through the 
ear of e Nesh but the car of the heart. At the same time, the Spirit of the 
Father and the Son is also there. It too teaches, but not separately [from 
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the Father and the Son), for we have learned that the actions of the Trinity 
are indivisible 


This last statement certainly bears the stamp of the anti-Arian tradition of 
the fourth century, a stamp that becomes more noticeable in the later works of 
Augustine. But the same trinitarian orientation also marks the more personal 
Confessions. In these, Augustine constantly addresses himself to God who 
through the Son and Spirit has bestowed God's mercy on Augustine,” or else 
he speaks of “the Christ of God? God's mercy had from the beginning 
placed in his heart the name of Christ, which he did not find in the philoso- 
phers, the name of his Savior, the Son of God?" 

In fact, we will correctly interpret Augustine's “Christ is all” only if we 
keep in mind that Christ's gift of grace begins where all life has its source.” 
Even the watchword of Augustine’s teaching on grace—the grace of God 
which sets us free through Jesus Christ (Rom 7:24f.)—already forbids a 
Christological reduction. Such a reduction is even more clearly excluded by 
the basic concept of sending, apart from which the name "Christ" loses 
deeper meaning.* Even though, by reason of Christ's sending in the incar. 
tion, Christ does not cease to be equal to the Father, the Father is nonetheless 
the one who sends Crist” The very anointing by which the human being is 
anointed as the Christ is understood by Augustine in trinitarian terms: “The 
Son was anointed by God the Father when [the Son] became a human being, 
while yet remaining God; [the Son] was filled with this anointing, that is, with 
the Holy Spirit 

The same is true of the revelation given by Christ, for in the final analys 
this is attributed to the Father. Augustine indeed says, "Christ is shown to 
Christ through Christ.” but we must not overlook the context in which this is 
said: “When, then, the Father shows [Christ] to the members of Christ, [the 
Father] shows [Christ] to Christ. This is a great but real marvel: Christ is shown 
‘what Christ already knew, and [Christ] is shown to Christ through Christ" 

Finally, the extent to which the faith in Christ, by which believing Chris- 
tians journey to the everlasting homeland, has its origin in the Father is shown 
by passages in which Augustine, referring to John 6:44, explains that the 
Father draws us to Christ. For example, he says, “To be drawn by the Father 
to Christ and to hear and learn from the Father that we should come to Christ 
is nothing else but to receive from the Father the gift of faith in Christ. 
Along the same line, he comments on Psalm 85:11 that God always extends 
God's hand to those who journey on the way: “For in giving [God's] Christ, 
God extends [the divine] hand: extending [ihe divine] hand, [God] gives 
[God's] Christ, [God] leads to the way by leading to your Christ; [God] leads 
along the way by leading in [God's] Christ; Christ, however, is the truth? 
Elsewhere, he says more precisely that the Father leads us to Christ by re- 
wealing Christ to be God." Lastly, the love that is poured out in hearts 
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through the Holy Spirit, and without which full faith in Christ is not possible, 
has its origin in the Faber"? 

‘The way of faith not only begins in the Father; it also ends in the Father, 
lt is true that Christ is not only the way but also the truth and the life.?* In 
Christ, all who believed in him amid the darkness of this world will have cter- 
nal life in the light of the vision.” So, too, Christ is wisdom for all souls, '* 
and in Christ these souls become themselves the throne of wisdom.™ As 
Word, Christ is the bread of the angels and the saints." Some day, moreover, 
he will be the whole Christ along with the angels and all human beings who 
have believed in him.” In this sense, then, Christ himself is also the home- 
Jand,2® both for the individual soul and for the pilgrim Church—now in hope, 
some day in reality. 

But in its fullest sense, the formula “through Christ as human being to 
Christ as God” says that Christ the human being leads to the wisdom and truth 
of God, that is, to the one who in the final analysis reveals the Father, 
“Through Christ as human being to Christ as God: through the Word made 
fesh to the Word that was in the beginning, God with God." Accordingly, 
Augustine regards God as the homeland: “There we shall always have one liv- 
ing Father, we shall have our homeland.” In the same line of thought, he 
speaks of the vision of God™ and describes this vision as never ending hap- 
pines (/ruitio)™ as well as eternal salvation and an everlasting song of praise." 

Nor is the basic theme of mediatorship opposed to this orientation that is 
theocentric in the New Testament sense of theos. It is true that in keeping with 
the Nicene tradition, Augustine understands the "God" with whom the human 
being Christ Jesus unites humanity to include Christ as God. He gives even 
the "God" of 1 Timothy 2:5 a trinitarian meaning. Nevertheless, Christ al- 
ways remains for him the “door to the Father”: “If Christ preaches himself and 
by preaching enters into you, itis through himself that he enters. He is also 
the door to the Father, for there is no way of reaching the Father except 
through him. For there is one God and one mediator between God and hu- 
‘manity, the human being Christ Jesus.""" It is also to be noted that the medi- 
ation of Christ not only awakens a purifying faith that causes human beings to 
turn in upon themselves and find the truth of God in their hearts. ft also re- 
veuls the depths of the wholly other God: God's humility and the proof of 
God's generous love, the love. that is, that has its origin in the Father 

All this is confirmed by Augustine's conception of prayer. Not only does 
he stress, with the tradition, that the Eucharistic Prayer is addressed to the 
Father; he also sees the psalms as first and foremost a prayer to the Father. 
Even though he is familiar with prayer to Christ as God,2" he gives far greater 
preference to “praying with Christ, in the Spirit, to the Father"=* 

This orientation of the economy of salvation to its first source and ultimate 
end will emerge more clearly in the second part of this book. which will be 
devoted to Augustine's concept of God. But it must be noted here that no mat- 
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ter how much we acknowledge the theocentrism of Augustine, it would be in- 
correct to interpret the formula “through Christ as human being to Christ as 
God" as meaning that the incarnation of the Word loses its meaning after the 
last judgment. Even though it might be possible thus to interpret certain sta 
meats in which Augustine distinguishes between the order of faith and the 
order of vision,” we must take into account that he evidently did not deal 
with the question of the salvific meaning that the glorified humanity of Jesus 
has for eternal life after the last judgment? In any case, he expressly re- 
jected, although without further discussion, the theory of a transformation of 
the human nature of Christ into the Word.?* 

Above all, relying on the New Testament, he understood eternal life t 
clude a “reigning with Christ." At the end of The City of God, he describes 
life in heaven as also including “singing the Lord's mercies for ever” "Noth- 
ing will give more joy to that City than this song to the glory of the grace of 
Christ by whose blood we have been set free. There, that precept will find ful- 
fillment: "Be still, and know that | am God.’ Astonished at the mystery of 
Christ, the saints will dwell in the vision of God. the author of all grace?" If 
God is then all in all, they will know that it is God who fills them: “Restored 
by [Christ] and perfected by [Christ's] greater grace we shall be still and at 
leisure for eternity, seeing that [Christ] is God, and being filled by [Christ] 
‘when [Christ] will be all aal 
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Introduction 


1. The God Question in Augustine and Its Relevance Today 


Although Augustine of Hippo does not go down equally well with all 
theologians today, it is nonetheless very noticeable how many of them have 
been fascinated by him and still are.' To cite only the German-speaking world, 
notable examples can be given: Adolf von Hamack, Reinhold Seeberg. 
Romano Guardini, Berthold Altaner, Erich Przywara, Hans Urs von Balthasar, 
and Ladislaus Boros. No less noteworthy is the fact that these and other 
friends of Augustine have interested themselves in his conception of God." 
This fact need not surprise anyone who reflects that the Bishop of Hippo had 
to deal with those intellectual and religious currents of thought that focused 
their attention chiefly on the question of God: Gnostic dualism that lived on 
in Manicheism, and the Stoic and Platonic traditions with their inclination to 
monism. 

The importance of Augustine's properly theological thought becomes 
even clearer when we realize that in his The City of God, the most important 
apologia from Christian antiquity, Augustine used the so-called “tripartite the- 
ology” as his point of departure in his critique of Roman religion? More 
clearly than all the other Church fathers, and even more unambiguously than 
Lactantius and Eusebius of Caesarea, he gives in this critique the reasons why 
Christians found the theology of the myths meaningless, shows how carefully 
they distinguished what was useful and what useless in the theology of the 
philosophers, and demonstrates the dangers they had to take into account in 
making political theology their own.* 

‘The importance that has been attributed in our time to Augustine's teach- 
ing on God becomes even more explicable from the fact that the question of 
God dominated Augustine's own religious experience. The often repeated 
motto, “I am determined to know God and the soul." shows that after self- 
knowledge there was in his carly years only one other object worthy of a sci- 
entific and theological quest: God. And when, later on, he devoted his best 
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‘energies to bringing home the Church’s teaching on the grace of Christ to the 
bishops and faithful of his time, he did so because he was convinced that any- 
‘one who “makes pointless the cross of Christ” is thereby attacking the very 
dignity of God. His entire religious thought stood under the sign of the ten- 
sion between faith in the one mediator, Jesus Christ, the source of truth and 
grace, and the deep insight that God is the beginning and the end. 

‘Those, therefore, who take up the question of God in Augustine are not 
simply tackling a question that has acquired a central place in modem schol- 
arship on Augustine. Even more, they are striking to the heart of Augustine's 
own religious thinking and feeling. They have in mind Augustine's perhaps 
most frequently cited words, “You stir humanity to take pleasure in pleasing 
you, because you have made us for yourself, and our heart is restless until it 
Tests in you." 





2. A Century of Scholarship 


Here again, a survey of modem scholarship would be helpful in getting a 
clearer grasp of the state of the question. Such a survey, however, would be a 
difficult, almost impossible undertaking. Moreover, there is no point in at- 
tempting a complete review of the immense literature on the subject. We must 
be satisfied from the outset with a somewhat arbitrary selection of represen- 
tative studies. At the same time, it is only with difficulty that the numerous 
studies of the God question in Augustine can be grouped according to their 
main types. An introduction to this literature must therefore always remain 
provisional,” 





a) Philosophically Oriented Studies 


Augustine has always been a subject of great interest even in philosophi- 
cal circles, It may, in fact, be asserted that the philosophical aspects of his con- 
cept of God are the ones that have been discussed the most. This is already 
evident from the many studies of the proofs for God's existence in Augustine.* 

Discussions of Augustine and the “God of the philosophers” have to a 
great extent been connected with the broader problem of the Hellenization of 
Christianity. In the case of Augustine, this has meant in particular the question 
of his Neoplatonism as well as the more specialized question of the historic 
ity of his Confessions, The year 1950 may be taken as marking a turning point 
in the investigation of this set of questions.’ It seems reasonable, therefore, to 
deal first with the literature published before that date, then with works pub- 
lished after it, and only then to glance at presentations of Augustine's teach- 
ing on God. 
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In 1887, in a work which I cited earlier, A. von Hamack, still a young man, 
suggested a distinction between the Augustine who wrote his Confessions 
when already a Christian bishop and the Augustine who at the time of his con- 
version wrote dialogues that continued to be entirely shaped by Neoplatonism,'^ 
Following von Hamack, F. Loofs in his manual on the history of dogma and 
Thimme in a monograph on the intellectual development of Augustine dur- 
ing the years 386 to 391 emphasized the predominance of Neoplatonic thought 
over the ecclesial thought of the convert of Cassiciacum."! This approach 10 
the biography of Augustine found its keenest expression in P. Alfaric's 
L'évolution intellectuelle de Saint Augustin, published in 1918. According to 
Alfaric, Augustine was converted first to. Neoplatonism and only later on, 
thanks to the philosophical “conversion,” did he become “Catholic.” For this 
reason (Alfaric argues), the account of his conversion in the Confessions is to 
be regarded as tendentious; in other words, it reflects Augustine's later situ- 
ation in the Church. 

The sharp response from C. Boyer, who in his study Christianisme et néo- 
platonisme dans la formation de saint Augustin (1920) emphasized the influ- 
‘ence of Monica and Ambrose, did little to change the critical approach to the 
historical value of the Confessions. All the same, some writers, such as K. 
Holl (1922) and J. Norregard (1923), did tone down the importance of Neo- 
platonism in the conversion of Augustine, giving greater attention once again 
to his Christian parentage and his ideas on authority. 








bb) The New Approach of P. Courcelle 


In 1950, P. Courcelle published his Recherches sur les Confessions de 
saint Augustin." In this book, he took the results of previous study and devel- 
oped them further. He was able to show that during the period of Augustine's 
conversion, there was a group of Neoplatonic philosophers in Milan, among 
whom Ambrose may be numbered. Although not all the details of Courcelle's 
thesis won agreement, its substance was accepted. According to this, 
meaningless to distinguish between a Neoplatonic and a properly Christian 
phase in the life of Augustine. We may assume rather a meeting and even a 
partial identification of Neoplatonic and Christian ideas. 

Positions similar to those of Courcelle were subsequently adopted by J. J. 
O'Meara in various studies,” by R. Holte in his valuable book Béatitude et 
Sagesse," and by other authors. On the other hand, there are still differences 
of opinion on the extent to which the Neoplatonic philosophy of Plotinus 
reached Augustine through Porphyry, In recent years, however, there has 
been still another shift. Scholars are again taking much more seriously the in- 
fluence of the faith which Monica and his Christian environment passed on to 
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the young Augustine: this is true especially of G. Madec in his various stud- 
ies of the Confessions and Augustine's early writings." 


ec) The Study of Augustine's Teaching on God 


The divergent judgments of the Neoplatonic influences on the intellectual 
development of the young Augustine are reflected in studies of his teaching on 
God and in presentations of it in histories of dogma. As early as 1873, A. Domer 
strongly emphasized these philosophical influences. Von Harnack and Loofs 
followed the same line, as I mentioned earlier. Sechert. however, showed him- 
self much more reserved on this point. It was chiefly R. Jolivet and E. König 
who reacted against the exaggerated estimates of Neoplatonic influence. 

In addition, during the last forty years, this opposite view has been strongly 
supported by the investigations of P. Hadot, J. Pépin, G. Madec, and others into 
the sources of the philosophical thought of Augustine and other Christian writ- 
ers of his time." It is not surprising therefore that in more recent studies of Au- 
gustine's teaching on God, its Neoplatonic background should be taken into 
account in a calm and impartial way and be critically evaluated." This does not 
mean that the question of the Hellenization of Christian theology and in par- 
ticular of the theological thought of Augustine is thereby excluded. We are far 
from having reached complete clarity on the extent to which the biblical mes- 
sage concerning the one Lord and God, the God of Israel and the Father of 
Jesus Christ, was rethought in the light of Greek philosophy.” 

K. Flasch, in his quite recent Logik des Schreckens, has taken a unique 
position of his own. According to his exposition of this in his penetrating 
introduction to the second of the Quaestiones ad Simplicianum, in 396-397 
Augustine relinquished his Neoplatonic approach to the doctrine of God and 
developed a new picture of God by reference to the absolute gratuity of grace, 
which he had discovered at that time." 











b) The Study of Manichean Influences on the Theology of Augustine 


In his well-known book on the intellectual development of Augustine, 
Alfaric took up—as the subtitle of the work promised—not only Augustine's 
Neoplatonism but also the question of his Manicheism.” According to A. 
Schindler, Alfaric's observations on this second subject are still worth consid- 
ering” In a short note, G. Quispel goes even further: in his view, we are now 
sufficiently familiar with the Neoplatonic background of Augustine's thought: 
it is all the more urgent, therefore, to shed more light on his relations with 
Manicheism.” Others are more reserved on this point, but they do speak of a 
basic Manichean mood, of some common tendencies. that influenced espe- 
cially the composition of The City of God and Augustine's teaching on 
grace." 
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1n any case, it is remarkable that Augustine was for nine years a member of 
the Manichean sect in Attert" that during the first years of his pastoral activity 
he had to engage in disputation with the Manichees; and finally, that his Pelagian 
adversaries represented him as being a Manichee. We may therefore expect that 
his properly theological thinking will take on sharper contours for us when we 
take Manichean influences into account, even if these were only such as are felt 
in any response to a different intellectual movement. This will be made clearer 
below, in the chapter on the question of God in Augustine's anti-Manichean writ- 
ings. For the moment let me simply point out that there is quite a considerable 
body of literature on this question, including some that is very recent.* 

‘Also worthy of note is the way in which E. Przywara in his incomparable 
book on Augustine, Die Gestalt als Geflige, compares the Neoplatonic and 
Manichean approaches in Augustine’s teaching on God. In his Neoplatonic vi- 
sion of things (Przywara says), Augustine conceived of God as “the Light of 
the universe.” When adopting the Manichean and, even more, the anti-Pelagian 
perspective, he experienced God as impenetrable darkness. Yet precisely for 
this reason he came to realize that it is only in the extreme abasement of the 
‘Son that God finally reveals the divine self as love.” 





©) Monographs of a Neoscholas 


The majority of books that deal with Augustine's teaching on God, either 
‘exclusively or in combination with other themes, delve into the philosophical 
aspect and are therefore obliged to deal also with the influence of the phito- 
sophical traditions of antiquity, especially the Platonic. Not all of thes 
ies, however, are affected by the debate over the Hellenization of Ch 
On the contrary, they have in common that they proceed systematically rather 
than historically. They care lile, therefore, about the chronology of Augus- 
ine's works or his interior development. Rather, they present Augustine's 
teaching on God in the setting of modes of thought taken over from medieval 
Scholasticism, Consequently, they speak to such questions as the possibili 
of knowing God and proving God's existence; the divine nature: the most i 
portant attributes of God and their interconnection; as well as the relationship 
of God to the world and to human beings, that is, divine providence and pre- 
destination.” This kind of approach is to be found especially in the articles in 
the Dictionnaire de théologie catholique,” to some extent even in E. Gilson's 
classical introduction to Augustine's thought,” but also in more recent mono- 
graphs! 





ind 

















4) Studies of Augustine's Exegesis and Preaching 


In addition to historical and systematic studies of Augustine’s teaching on 
God, there are noteworthy investigations of his interpretations of the Bible and 
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his activity as a preacher. The former touch on our subject inasmuch as they 
deal with the exegesis of the relevant texts; especially important here are 
works on Augustine’s exegesis of Genesis” and on the use and interpretation 
of the psalms in the Confessions and in the expositions of the psalms.” Also 
of interest in this context are the introductions to Augustine’s great apologetic 
work, The City of God, since here Augustine uses many of his own explana- 
tions of the biblical books from Genesis to the Apocalypse of John." As for 
the sermons, a special interest attaches to those dealing with the creed. 








3. Thoughts on the Appropriate Method 


a) The Principal Difficulties in a Presentation 
of Augustine’s Teaching on God 


Despite its brevity, the preceding survey of Augustinian scholarship dur- 
ing the last hundred years makes it quite clear how difficult it is to properly 
evaluate Augustine's teaching on God and to present its main lines. As the 
reader will have seen, one must come to grips especially with four difficulties. 

First of all, in all the works of his that have survived, Augustine evidently 
acts as a “theologian” and speaks constantly of God. He likes to speak of 
“the truest philosophy,” but by this he means theology in the present-day 
sense of the word. All he has in mind are the efforts of Christians to gain a 
deeper understanding of their faith, to think out the reasons for the mystery, 
and thus to show themselves not only lovers of wisdom but also lovers of God. 
With this in mind, A. Schindler comes to the conclusion, at the end of his ex- 
cellent thirty-page survey of Augustine's interior development and theology. 
“This means that the doctrine of God and the essential features of Christology 
form a background for everything else I have presented." This statement cer- 
tainly applies mote to the teaching on God than to the Christology. Even 
though the Christological passages in Augustine's writings are very numer- 
ous, God is everywhere seen as the beginning and the end, as the "subject" (to 
use the language of Scholastic theology). Anyone wanting to speak of Augus- 
tine’s picture of God must therefore go into all of his writings, which is an 
impossible undertaking. 

Next, a reading of Augustine’s writings makes it immediately clear that 
the Latin word Deus ("God") is an equivocal one. When Augustine uses it 
spontaneously, without further theological reflection, and especially when he 
uses itas the subject of a sentence, Deus means the God of Israel, the God of 
the prophets, and the God of Jesus Christ, or, in short, the Father whom Chris- 
tians confess in the first article of the baptismal creed. But Augustine also uses 
the word to express the fact that the Father, the Son, and the Holy Spirit are a 
single God and equal in nature. Likewise, he also calls Jesus Christ or the 
Holy Spirit “God.” Particularly worth noting is the Christological use of the 
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word, as, for example, in the frequently occurring formula “through Christ as 
human being to Christ as God.” We must therefore always take the ambiva- 
lence of the word into account. 

More complex than the two difficulties named is a third: the fact that read- 
ers of Augustine's works are faced with a Greco-Roman reinterpretation of the 
Bible. Augustine undoubtedly believes in the God announced in the prophetic 
and apostolic writings. Nor can anyone fail to see that he sticks to the word- 
ing of the biblical books, especially when dealing with the Book of Psalms. 
At the same time, however, neither is it possible to overlook the fact that he 
hears the language of the Bible as a Latin speaker of the imperial age, Above 
all, he relies on the Latin translation of the Bible that in turn goes back to the 
Septuagint. In doing so, he constantly follows the earlier Latin tradition, 
which likewise is largely dependent on the Greek tradition, In other words 
whenever he preaches and teaches about God, his words, especially in his 
tations and paraphrases of the Bible, have Latin and Greek overtones, For ex- 
ample, when, together with the biblical writers, he calls God "Lord" and 
“Father,” he awakens in his hearers images current in Latin North Africa 
around the year 400, He speaks to them of God as the father of a household, 
thereby reflecting the way in which the Romans of the time thought of the 
pater familias. But how is one adequately to bring all these nuances into play? 

Last, one must keep in mind the intellectual development which Augus- 
tine undoubtedly experienced in the forty years of his theological labors. True 
enough, the intuitions that played a decisive role in his full return to the 
‘Catholic faith remained characteristic of his thinking until the end of his life, 
But it is no less certain that his pastoral experiences, the continual battle 
against errors, the critical responses to the objections of both pagans and 
Christians to divine providence, and the daily obligation of exhorting and en- 
couraging his faithful, all led him to rethink his initial insights, There are even 
scholars who think that over the years Augustine became more pessimistic 
precisely in his teaching about God. He moved (they say) from the God of 
ht to the God of darkness who arbitrarily determines everything in ad- 
vance.” This assessment of his teaching on God is in fact one-sided, but this 
is not disagreeing with the underlying idea that Augustine did undergo an in- 
tellectual development, It is, however, not easy to represent this development 
in a handy way and without all too many repetitions 





























b) Methodological Consequences 


If we are to effectively meet these difficulties facing a survey of Augus- 
tine’s teaching on God, we must undertake a selection of texts. To come to 
grips with all the writings in the same measure would be a completely im- 
possible undertaking. The study that follows will therefore be restricted to the 
most important works or groups of works and within these, at least in part, to 
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those writings in particular that seem most representative of the main ques- 
tions Augustine took up in his theological thinking.” 

‘The writings selected are to be discussed in chronological ordes. This prin- 
ciple is applied, however, with flexibility. In the discussion of a basic text, ear- 
lier or later but in any case more secondary passages will also be introduced. 
‘Thus in the section on The Literal Meaning of Genesis, passages from other 
writings on God as creator will also be taken into account, In particular, the 
‘chronological order will be set aside at the beginning and the end of the entire 
iscussion, which will begin with the Confessions, fundamental on the ques- 
tion of God, and end with the preaching to the faithful, constant throughout 
Augustine's entire priestly ministry. 

Furthermore, it will be my concern in this study to bring out, above alt 
else, the biblical background of Augustine’s picture of God. This will not, 
however, prevent attention to the shades of meaning that come from his c 
tural environment and the concerns at work in his pastoral ministry. The point 
to take adequately into account the fact that his teaching on God, as well as 
his entire theological thought, has its basis in the Bible, but in the Bible as 
read and explained in the imperial Church of the fourth and fifth centuries.” 

Finally, for all these reasons, there can be no question of presenting the 
entire teaching of Augustine on God. Attention will be directed rather to the 
meaning of “God” (Deus) as Augustine uses it. This implies two things. First, 
we shall be looking to see with what meaning and in what contexts Augustine 
uses the word "God." Second, we shall keep in mind that when Augustine 
speaks of "God;" he means in the first place the Father, to whom the (Latin) 
Bible is primarily referring when it speaks of “God,™® This does not mean, 
however, ignoring the fact that Augustine also speaks of the Son and the Holy 
Spirit or the entire Trinity as "God" and that, of course, he acknowledges the 
equality of the three persons as understood by Nicea and accepts the principle 
that all the external divine works are common to the three persons. 














©) Division of the Study 


In light of the previous considerations, this second part of the work will 
have four chapters. The first, “God in the Writings of Augustine the Seeker.” 
will, in addition to the Confessions, deal also with the philosophical dialogues 
and the anti-Manichean writings from the first period of Augustine's literary 
production (386-400). The second chapter will be on "God in the Major Theo- 
logical Works”; here the principal works of Augustine—The Trinity, The Lit- 
eral Meaning of Genesis, and The City of God—will be discussed. The third 
chapter, "God in the Christian Program of Life,” will first discuss two letters 
(147 and 187) in which Augustine takes up questions having to do with the vi- 
sion of God and with the presence of God: it will then turn to the anti-Pelagian 
writings, the Expositions of the Psalms, and the baptismal catecheses. In the 
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fourth chapter, a concluding overview, the principal traits of Augustine's pic- 
ture of God will once again be emphasized. 


CHAPTER 1 


God in the Writings of Augustine 
the Seeker 





1, "Lord my God": God in the Confessions 

In the Confessions, which is surely his best known work, Augustine un- 
doubtedly gives a unique expression to his picture of God. Already a bishop 
with some experience behind him, but still seeking inner peace. he tums with 
all his heart to his God and Lord.’ This masterwork of late antiquity undoubt- 
edly also raises numerous historical, literary, and theological questions, but it 
is not possible to enter here into such a complex set of problems.’ This much, 
however, may be maintained: modern scholarship sees the Confessions as 
containing, on the one hand. a largely reliable historical account and, on the 
other, further reflection that mirrors the religious experiences which the au- 
thor had had by the time the work was composed. A. Trape expresses the gen- 
erally held view by distinguishing between “the Augustine presented in the 
narration” (Agostino narrato) and “Augustine [who] narrates” (Agostino nar- 
rante)? 

‘These remarks suggest three steps in describing the intellectual and spiri- 
tual journey of Augustine. The first is to describe the events and experiences 
of his life that led him to the point of recognizing and accepting God, not only 
academically but existentially, as "Being itself" (ipsum esse). He tells of these 
‘events and experiences in order to show others the way to God. A second step 
will tur to the God of dialogue. Any description of Augustine the narrator 
will include a formal aspect and an aspect concemed more with content. In the 
former, we are dealing with the basic literary character of the Confessions, As 
is generally recognized, the Confessions are shaped by the Book of Psalms. In 
his conversation with God, Augustine expresses himself in the manner of the 
psalmist. When this fact is noticed, it becomes clearer how much the God of 
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the Confessions is a God of dialogue. Augustine is in fact not seeking simply 
to deepen his knowledge; rather, he is involved with his God, invokes that 
God, tells God of his own wretchedness, and praises the divine mercy. In 
short, he speaks with the Lord his God.* 

Finally, in his conversation with God, Augustine is telling himself and his 
readers who the God is with whom he is speaking: the God who is before and 
above all things and at the same time closer to us than we are to ourselves. But 
this all-transcendent and at the same time all-present God is viewed not only 
‘ontologically but also historically. God manifests the divine self in the history 
of sin and of justification, This implies that human beings know God not only 
because God enlightens them (illuminatio Dei) but also and above all because 
God is constantly mindful of them (memoria Dei). 


a) Augustine's Spiritual Journey 


Anyone dealing with the Confessions will usually think immediately of 
the conversion which the young African professor of literature underwent near 
Milan in 386. And yet it is obvious that the so-called conversion of Augustine 
cannot be tied down to the scene in the garden when he heard a child singing 
“Take, read: take, read,” opened the Letter to the Romans, and read the liber- 
ating words of the Apostle.* His conversion took place rather in the course of 
an intellectual, ascetical, and religious process. Indeed—and this is not always 
given adequate attention— his was not in the final analysis a conversion in the 
usual sense of the word, or at least not a conversion from paganism to Chris- 

ianity. In the course of a long and difficult ascent, Augustine reached the con- 
viction that the faith of his childhood fully satisfied his academic and ethical 
expectations.” Numerous scholars have described this journey to full accep- 
tance of the Catholic faith, They have, however, also given varying assess- 
‘ments of the account in the Confessions, together with the allusions in the 
carly writings." 

Augustine was never a pagan. On the contrary, he was born into a Chris- 
tian family, He did, of course, have pagan acquaintances; and in any case, he 
‘was familiar with the pagan life of the time, as his criticisms of contempo- 
rary paganism show." But he himself emphasizes the Christian influen 
which he experienced from his earliest childhood. He remarks in connection 
with his reading of Cicero's Hortensius, “This name of my Saviour your Son, 
my infant heart had piously drunk in with my mother's milk, and at a deep 
level I retained the memory" (Conf. 3.4.8: Chadwick, 40). He had seen how 
people prayed and had learned from them to turn to God in his childish di 
tresses (Conf. 1.9.14). As a child, he had also heard of the promises of eter- 
nal life, for the entire household professed the Christian faith, except for his 
father, who did not, however, stand in the way of his mother’s devotion 
(Conf. 1.11.17). 
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In his youth, then, Augustine never questioned the existence of God. His 
difficulty was rather in picturing God to himself and understanding God's re- 
lationship to the world.” After his disappointing reading of Cicero and his still 
greater disillusionment with the Bible, he was introduced to the Manichean 
community of Carthage, which promised him the resolution of his problems 
‘without recourse to any authority." At that time, his Christian beliefs were in- 
‘undated by “splendid hallucinations” (Conf. 3.6.10; Chadwick, 41). He saw 
himself therefore incapable of imagining an immaterial reality, and this was 
the principal reason for his aberrations (Conf. 4.16.29; 5.10.19; 5.14.25: 
6.3.4). Even after he turned away from Manicheism, he was still unable to rid 
himself of his material images of God (see Conf. 7.5.7). He imagined a God 
spread out over endless space (Conf. 7.14.20). 

When, however, he came upon the writings of the Platonists, he found a. 
spiritual God. As he looked back, he thought: “I was astonished to find that I 
already loved you, not a phantom surrogate for you. But I was not stable in 
the enjoyment of my God” (Conf. 7.1 ick, 127). Yet shortly before 
this revolutionary experience. he was still utterly confused, without any light, 
his eyes fixed on things instead of on God (Conf. 7.7.11). If at this decisive 
point we recall the words at the beginning and the end the Confessions—"You 
have made us for yourself, and our heart is restless until it rests in you" (1.1.1: 
‘Chadwick, 3) and “In your gift we find our rest. There are you our joy. Our rest. 
is our peace" (13.9.10; Chadwick, 278)—it becomes clear that here is the heart 
of the work: the soul, created in the image of God, that seeks its center of grav- 
ity in God and not in itself also rediscovers its place in the structure of things. 

Augustine did not acquire this right attitude to reality all at once, He had 
to struggle for it, Above all, he had to gain clarity on the problem of evil. In 
this regard, the books of the Platonists served only as an admonition, a shock. 
Augustine therefore had to confront in all honesty the truth that as creator, 
God transcends all things. He had to find his God—eternal truth, true love, 
and beloved eternity—within his own heart (Conf. 7.10.16)."' In the final 
analysis, the discovery that he made, with the help of Plotinus as read through 
the eyes of Porphyry. was of God as “Being itself" (ipsum esse). For him, 
however, the God thus discovered was identical with the "God who is” who 
was revealed to Moses. For this reason, he would never cease preaching to his 
faithful both “God who is," which is the name of God in eternity, and God the 
Father, which is the name expressing God's mercy. 

The lengthy process of Augustine's conversion was climaxed by his deci- 
sion to receive baptism. It also included. therefore, the renunciation of his pro- 
fessional career and the choice of a philosopher's life ("retirement to 
philosophize;" otium philosophandi). Augustine speaks very little of his bap- 
tism, but we should not on this account play down its importance, His account. 
of the conversion of Marius Victorinus makes clear how he esteemed Chris- 
tian baptism (Conf. 8.2,3-5), 
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Even though the discovery of “God as being itself" forms the center of his 
story, we must nonetheless understand this in the context of the spiritual trans- 
formation by which Augustine moved from a still rather vague faith to a con- 
sidered and freely accepted faith.” 


b) The God of Dialogue 


In modem scholarship on the Confessions, a great deal of importance has 
been given to the determination of its literary genre." In particular, various 
writers have endeavored to define more precisely the meaning of the words 
"confession" (confessio) and "confess" (confiteri). In light of this, it might 
have been expected that more attention would be paid to the influence of the. 
psalms on the Confessions." In any case, we do have a study of this precise 
question from the year 1955." Apart from the influence of Christian hymnody 
and ancient poetry, it is the extensive use of the language of the psalms that 
explains one of the most important literary characteristics of the Confessions: 
the interior dialogue that gives it its form. 

The fact that in the Confessions, Augustine is in fact speaking to his God 
is repeatedly emphasized." Indeed, it does appear at first sight that he is en- 
gaged in a monologue. In his words, expositions, narratives, and questions he 
answers himself, as he does in the preceding carly dialogues, of which he him- 
self says, “Augustine [talks] with Augustine.” But if we listen more atten- 
tively, we become aware of the invisible partner in dialogue who supports 
‘Augustine in his search for the truth, approves or rejects his solutions, and fi- 
nally leads the process to its conclusion. This partner is the truth, God." In 
other words, in the Confessions, Augustine lets God teach him, God reveals 
the meaning of life to him, and all with a view to those who will read his ac- 
count, Augustine thus ceaselessly turns to the Lord, his God. He constantly 
speaks the divine name and invokes God (Conf. 1.1.1); he even beseeches God 
(Conf. 10.37.62). In the last books, he is still speaking with his God." 

Augustine owes this way of conversing with God to the sacred Scriptures 
and especially to the Book of Psalms. Readers can gain certainty on this point 
simply by looking at some invocations of God and their contexts in the first 
book of the Confessions. In addition to the well-known beginning (Conf: 
1.1.1-2.4), the following examples may be given: “Who then are you, my 
God? What, 1 ask, but God who is Lord? For "who is the Lord but the Leet, 
or ‘who is God but our God?” (Ps 17:32)" (Conf. 1.4.4; Chadwick, 4); "In your 
mercies, Lord God, tell me what you are to me. "Say to my soul, I am your 
salvation’ (Ps 34:3)” (Conf. 1.5.5; Chadwick, 5); “You are being in a supreme 
degree and are immutable. In you the present day has no ending, and yet in 
you it has its end. . . . They would have no way of passing away unless you 
Set a limit to them. Because "your years do not fail” (Ps 101:28), your years 
are one Today" (Conf. 1.6.10; Chadwick, 8)? 
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‘Two points may be noted. First, although he speaks of God more often as 
“Lord God" than as “Father,” he means by "Lord our God" the God of the an- 
cestors, the God of Israel, the God of Jesus, that is, the one whom Christians 
confess in the first article of their baptismal creed." But we should not forget 
the second point, namely, that some invocations reflect the religious language 
of Latin pagans. This will likely be true at least of the following instances: 
"Most high, utterly good . ... perfection of both beauty and strength” (Conf. 
1.4.4; Chadwick, 4-5); "gentle Father" (Conf. 1.18.28; Chadwick, 20) and 
“Father of piety” (Conf. 13.24.36; Chadwick, 295)"; "Yet, Lord, I must give 
thanks to you, the most excellent and supremely good Creator and Governor 
of the universe, my God, even though by your will 1 was merely a child” (Conf. 
1.20.31; Chadwick, 22). Whereas such titles and expressions from the Greco- 
Roman tradition may presuppose a personal God,” it must be admitted that the 
biblical climate of the entire work greatly augments this personal character. 

The pronounced dialogue form of the Confessions thus makes it utterly 
clear that despite all the philosophical speculations they contain, they bear 
witness to an entirely personal God, a God to whom human beings turn with 
reverence and wonder, a God to whom they say "thou" as they do when speak- 
ing to another beloved human being, and in whom they find one who under- 
stands them and is so good to them.* 








©) The All-Transcending and Utterly Close God 


In his Confessions, then, Augustine is speaking with his God, Inasmuch as 
he addresses God repeatedly as "Lord" but also describes God as a kind 
Father, he constantly recognizes both the transcendence and the closeness of 
this God, He does so with the optimism with which he ascends from the 
beauty of created things to the beauty of their Creator. But he also contrasts 
human wretchedness and God's mercy in the manner which he developed 
from 396 on, at the latest. In order that we may better understand these two 
approaches to God, we must also describe in more detail the way in which 
God helps human beings to a deeper vision of the divine beauty and mercy by 
enlightening them and remembering them. 


aa) God, the Creator within Us 


At the beginning of the Confessions, Augustine asks God, "Who then are 
you, my God?" He himself knows no better answer than."What . . . but God 
who is Lord?” (Conf. 14.4; Chadwick, 4). 

He then develops this answer with a flood of titles for God that are bor- 
rowed from the language of both the Bible and paganism. Here are the open- 
ing words of the series: "Most high, utterly good, utterly powerful, most 
‘omnipotent, most merciful and most just, deeply hidden yet most intimately 
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present, perfection of both beauty and strength, stable and incomprehensible, 
immutable and yet changing all things, never new, never old, making every- 
thing new . - "7 (Conf. 1.4.4; Chadwick, 4-5). 

In his literary analysis of this unique passage, G. Buisson brings out its 
stanzaic structure, its antitheses. its harmony, and its biblical background. In 
‘our present context, the most important point is what he says about the use of 
antithesis: "In this passage, antithesis has countless brilliant facets. It is some- 
times quiet (‘most beautiful-—most strong’; 'stable—incomprehensible"), 
sometimes animated ("always active—always in repose”); here it is gathered 
up into two words (‘loquacious—mute’), there it spreads out and is intensified 
(str. 33-4; 7.34) 

This use of antithesis marks not just the beginning of the first book of the 
Confessions, but the entire work.” Not only does it show the author's rhetor- 
ical skill; it also reflects the dialectic at work in his theological thinking." The 
following examples may serve to back up this last point: “deeply hidden and 
yet most intimately present” (Conf. 1.4.4; Chadwick, 4-5); “if only they [the 
Manichees} could see the eternal to be inward" (9.4.10; Chadwick, 162); “you 
were more inward than my inmost part and higher than the highest element 
within me” (3.6.11; Chadwick, 43); “you . ae most high and most near, 
most secret and most present” (6.3.43 Chadwick, 93-94). 

‘This last passage explains why God is at the same time far and near. God is 
distant, over us, because God is our Creator." With the aid of Cicero and especi- 
ally of the Platonic tradition, Augustine had discovered that God is truth (ver- 
itas) and changeless being (ipsum esse). But, following the Judeo-Christian 
tradition, he also reached the point of distinguishing between God as Creator 
and all good but mutable things." At the same time, he also came to realize 
that as our Creator, God is also near to us, carries us in the divine hands, 
guides our life, and brings to life everything good in us: "When people see 
these things with the help of your Spirit, it is you who are seeing in them” 
(Conf. 13.31.46; Chadwick, 300). 











bb) The Just and Merciful God 


In the Confessions, Augustine tells how he sought God. It was not, however, 
only the weakness accompanying creaturehood that stood in the way, but also 
the wretchedness of the sinner. This ethical orientation of his spiritual journey 
is a solid historical fact. At that time, Augustine was in fact under the spell of 
the question of evil (see Conf. 7.7.11; 7.13.19). He had preferred to make an evil 
principle responsible for his moral difficulties (Conf. 5.10.18). Because he was 
sick, he could not imagine God." In other words, because he was offended by 
reality, he thought that he had no alternative but to accept the existence of two 
principles. For this reason, he also felt liberated when he found the moral 
strength to abandon himself to God or. better, when God healed him (Conf. 
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8.12291; 7.8.12). This entire outlook corresponded in large measure to the 
ind of antiquity, according to which philosophical reflection was always ac- 
companied by moral effort. But Augustine went even further. He also reflected 
on his retum to God in light of the discovery which be made in about 396-397 
of the necessity of grace, while he was studying the Letter to the Romans." 

Because of his religious experiences, Augustine came to see the distance 
and nearness of God in connection with sin, which separated sinful human be- 
ings from their holy God.” Consequently, God's distance signified God's 
anger and demand for everlasting righteousness. God's nearness, on the other 
hand, signified the divine mercy and the completely free condescension of the 
eternal God (see Conf, 4.4.7) 

Consequently, when Augustine speaks of the mystery of God at the be- 
ginning of the Confessions, he invokes God as “most merciful and most just" 
‘and refers to God's anger and jealousy while at the same time calling God 
“my holy sweetness” (Conf. 1.4.4). In like manner, he praises the divine 
mercy that has called him from “the region of dissimilarity” to a closeness in 
which the human being knows God and realizes that he or she has been cre- 
ated in the image of God.” When Augustine thus places himself in this his- 
torical and existential perspective, he recalls, before all else, the eternal love 
of God, which he himself has come so late to love: “Late have I loved you, 
beauty so old and so new; late have I loved you. And see, you were within and 
1 was in the external world and sought you there. ... . You touched me and I 
am on fire to attain the peace which is yours." 





cc) God Who Enlightens and Remembers 


In the seventh book of the Confessions, there is a famous passage in which 
Augustine describes his ascent to the always existing God." Even though he 
had never doubted the existence of God, he felt the need of a rational justifi- 
cation of the faith in God that he had inherited from his family. The effort to 
do this was stimulated by his reading of Cicero's Hortensius.® The great 
Roman orator had taught him that human beings must seek their happiness in 
wisdom, in God who is Truth. Therefore, his journey to God consisted to a 
large extent in an ever new reaching out for truth. And, in fact, he never ceased 
to invoke the truth, to speak of it, to reflect on it.“ 

Tn order to understand better this seeking after the truth, we must take two 
things into consideration, First, we must not overlook the fact that Augustine 
frequently attends to truth of a mathematical, scientific kind. It is in view of 
this kind of truth that he comes to certainty about the existence of God.” Sec- 
‘ond, and this is even more important, he shows himself convinced that human 
beings have God alone to thank for the truth. As he repeats over and over, 
God is our light." Thus, human beings cannot know the truth unless they are 
enlightened by God. 
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It is not easy, however, to define more closely the enlightenment or illu- 
‘mination to which Augustine keeps coming hack in various contexts. Perhaps 
we may briefly describe his conception of it as follows. The enlightenment 
does not affect sense knowledge nor does it extend to the entire range of in- 
tellectual knowledge. Rather, it makes judgment possible in accord with rules 
derived from the highest truths of an ethical, esthetic, and logical kind. When 
‘human beings turn to these truths—the good. the beautiful, and the true—they 
experience the nearness of God. This explanation by E. Gilson was also 
adopted by R. Holte, although the latter extended it to the "natural" human 
being, who glimpses the eternal ideas in a mediated wu" 

 Augustine's teaching on enlightenment thus points to the bridge that to 
some extent enables human beings to cross the abyss dividing their creature- 
lines from the divine Creator. But the Confessions also speak of a more radi- 
cal self-transcendence. Sinful human beings also retur to their Father. That 
is, Augustine confesses not only the sublimity and closeness of God; he tells 
also and above all of the mercy in which, while safeguarding the divine jus- 
tice, God reaches out to human wretchedness. 

"This basic theme of the Confessions finds its most profound expression in. 
what Augustine has to say about the “memory” of God and human beings. 
In his interpretation of the first verses of Genesis in the last three books of the 
Confessions (11-13), he stresses that God has been mindful of humanity 
Thanks to this mindfulness of God, if nothing else, human beings can re- 
member their own past and place themselves before God in the present; they 
can remember God and thus exist in the image of God.” 

This teaching on memory obviously brings human beings close to God. It 
allows them to be seen as beings who share in the spiritual life of God. They, 
like God, are spirits.” Moreover, t ion of memory, with the aid of 
lusions to the Bible, heightens the necessity of God's healing human beings. 
It is possible for wretched humanity to confess and be delivered from their 
wretchedness because God has not forgotten them. They owe their very sal- 
vation to the immutable will of God who shows mercy on those to whom God 
shows mercy and is compassionate toward those to whom God is compas- 
sionate (see Rom 9:15). I must show, later on, why and when Augustine came 
to deepen further this intuition of 396-397 which already fully controls his 
Confessions? 

If we review what Augustine says in the Confessions about his Lord and 
God, we find that his spiritual journey led him, by way of the truth, to the un- 
changeable and solely good God. But this God is also the God of personal di 
logue, the God who helps human beings and intervenes in their history, the 
God whom one may address as “Thou.” It was precisely in this continual ex- 
change with God that Augustine experienced the transcendence and closeness 
of his God, but of a God who also enlightens God's sinful creatures and can- 
not forget them because God has always been mindful of them. 
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2. The God of Wisdom and Beauty 


‘The foregoing look at the God of Augustine's Confessions took as its start- 
ing point the now commonly accepted view that in this autobiographical 
work, a distinction must be made between the story (narratio) and reflection 
on it (meditatio). As the Bishop of Hippo confessed his own wretchedness and 
the divine mescy, he recalled what he had thought about God as a young man. 
It is obvious, meanwhile, that his earlier writings, composed between 386 and 
388, more immediately reflect his theological thought during those years." 

‘These works of the catechumen and neophyte have greatly interested 
scholars down to our day. This is not surprising when we keep in mind how 
many questions they raise concerning their precise chronology, their histori- 
cal context, their biographical reliability, their literary character and sources, 
as well as, in particular, the rather difficult questions they pose on the rela- 
tionship between Christian faith and ancient philosophy.* In what follows, I 
shall concern myself only with this last set of questions, Even here there can 
be no question of discussing all aspects of the matter, but | must address my- 
self at least to those that make possible a clearer grasp of the sense in which 
Augustine speaks of God in these writings which are clearly philosophical in 
‘orientation, 

1 have no intention, however, of distinguishing in principle between these 
so-called philosophical works of Augustine and his theological works. Although 
the later distinction between philosophy and theology is already announced in a 
fashion, such a division is not appropriate.” The first writings, which were com- 
posed or at least begun before 389, deserve to be called philosophical only be- 
cause in them the contrast between Christianity and the philosophical culture of 
antiquity seems to be more clearly defined. In reality. even in these writings, the. 
author is always engaged in theology, in a reflection that even in questions of 
anthropology and the theory of knowledge is based on the faith. * 

Now, it is evident that the teaching on God, which we are discussing here, is 
at the center of these early writings. Augustine himself emphasizes this at the 
beginning of the Soliloquies: “I wanted to know God and the sl" This basic 
theological orientation is undoubtedly connected with the fact that Augustine's 
conversion consisted first and foremost in the effort to bring his inherited faith in 
God into harmony with his scientific concerns. But this existential search, 
which is so characteristic of these writings. does not allow us to be satisfied with 
the distinction made by those scholars who would see three aspects in the idea of 
God in these works: God as Being beyond all becoming, God as the fullness of 
all perfections, and God as truth.” Rather, we must attempt to grasp the spiritual 
and intellectual circumstances within which Augustine was at this time reflect- 
ing on the mystery of God. Furthermore, it has rightly been said that his concept 
‘of God arose out of the crisis that was occupying all his thoughts and affections, 
and that consequently he experienced his God primarily as redeemer:® In what 
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follows, then, I shall describe the various ways in which Augustine and his 
friends drew nearer to God in their conversations and meditations. 


a) God, the Source of Happiness 
Answer to the Skeptics 


The first work of Augustine that has come down to us is the three books 
of the Answer to the Skeptics (Contra Academicos or De Academicis). Vt was 
composed at Cassiciacum in the fall of 386. This work, the fruit of a joint 
reading of Cicero? does not say much about God." It reflects rather Augus- 
tine’s intention of engaging his friends, especially Licentius and Trygetius, in 
an exercitatio or exercise in dialectical argument. The point was to demon- 
strate that a wise person is capable of reaching a more certain knowledge of 
truth. But at bottom, Augustine intended to give a rational justification for 
having himself abandoned skepticism at his conversion.“ In any case, when 
he endeavored to find an answer to the question of whether the happy life pre- 
supposed knowledge of the truth or only a search for the truth, he was laying 
the foundation for the later, more detailed discussion of the certainty of truth, 
without which no one can live happily. 

As early, moreover, as the third book of the Answer 10 the Skeptics, the 
theme of the divine authority required for religious knowledge is announced. 
‘Augustine also speaks explicitly here of the Most High God who in the divine 
goodness sent the authority of the divine intellect into a human body in order 
to awaken and instruct souls through the words and deeds of the incarnate 
mind of God and thereby to enable them to enter into themselves and remem- 
ber their heavenly homeland, without having to engage in philosophical dis- 
cussion.” Authority, which is the basis of Christian faith, also grounds the 
certainty that there is an absolute truth." 





The Happy Life 

On November 13, 386, in celebration of Augustine's birthday, he and his 
friends broke off their discussion of the Academics for three days and, as it 
says in The Happy Life, held a spiritual banquet in the form of conversations 
‘on human happiness and the conditions for it.” Later on in the Revisions, 
when referring to those friendly conversations, Augustine observes that the 
answer to that basic question was simply that "the happy life consists in the 
perfect knowledge of God: 

The discussions themselves, however, were less simple, As we learn from 
the book on The Happy Life, during the first two days, the subject of discus- 
sion was the complexity of the striving for happiness in which all human 
ings are engaged. In these first steps, the participants reached the conclu- 
sion that human beings can only strive for an abiding good, that is, God. But 
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at this point, the question arose of whether they can already possess God in 
the seeking of God or only in the knowledge of God. 

On the third day, in a hardly interrupted lecture, Augustine tried to answer 
this question. In connection with the reading of Cicero, he proved that the lack 
(egestas) of wisdom is reason for the failure to attain to a lasting happiness 
and that, on the other hand, a good measure of wisdom can guarantee true 
happiness.” If, then, the soul becomes absorbed in eternal wisdom, it need not 
fear either the lack of a sufficient measure or any deprivation." In confirma- 
tion of this view regarding not-too-little and not-too-much, Augustine ap- 
pealed to texts of the Bible in which the Son of God is described as the 
Wisdom and the Truth of God. In this way, he came to the conclusion that God 
alone is the measure (modus) of the wisdom of the wise soul and that there- 
fore the wise, moderate soul possesses God and so is happy.”* 

This conclusion proves to be, at bottom, a solution provided by faith. Au- 
gustine does, however, expound it with the tools provided by Stoic philoso- 
phy, according to which, happiness is to be found in reason and consists in 
measure.” Following Plotinus, he also expresses his views on union with God 
through the Word. In his concluding reflections, however, he also recalls the 
already mentioned passages of Paul (1 Cor 1:24) and John (14:6). He him- 
self will later on judge this attempt at an understanding of the faith to have 
been hardly successful." 

In any case, at that time he, together with his mother and his friends, had al- 
ready achieved important results. They not only understood that true happiness 
consists in a possession." but they also realized that the everlasting good must be 
God and consequently that the wisdom required for happiness cannot be merely 
moral but must be a wisdom that unites with God as the principle of unity." By 
interpreting Cicero in the light of Plotinus, they even found a certain correspon- 
dence between the three principles that ground happiness, according to Plotinus, 
and the Christian Trinity. They speak of the Holy Spirit as the ray of truth that 
bids human beings enter into themselves in order to find with the help of truth 
the Father, who is the supreme measure.” God the Father is thus scen—and this 
is the decisive point here—as the goal of human longing. All salvation originates 
in God, the only and true God, the Father. the Lord, the liberator of souls." 





























b) Human Beings, Created as Images of God? 
Soliloquies" 


While Augustine was staying at Cassiciacum with Monica and his friends, 
he also took time for solitude and meditation. In such periods of quiet, he 
liked to converse with himself," once again taking up, but now for his per- 
sonal profit, the problems he had been discussing with his friends. The work 
entitled Soliloquies brings together these very personal reflections. Augustine 
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was aware of having created a new literary genre.“ He was convinced, how- 
ever, that there was no better tool for seeking the truth than to proceed by 
questions and answers, including those one puts to oneself. 

During the discussions on the possibility of gaining a certain knowledge. 
of the truth and thus attaining to the happy life, Augustine had forced himself 
to face the question of the nature of the soul. Therefore, on this point, too, he 
wanted to test the data of faith with the aid of reason, Consequently, he asks 
God at the beginning of the Soliloquies that he be able to know nothing but 
God and the soul. However, he is undoubtedly interested primarily in the 
soul, that is, in its immortality” As he shows, especially in the second book, 
the soul must be immortal because immortal truth is present in it and because 
the soul itself cannot live without truth. 

In his reflection on the soul, he also clarifies his ideas of God, The eter- 
nity of truth proves not only that the soul is everlasting but that God, too, is 
eternal" The way in which he contemplates God and the soul at the same 
time is already clear in the lengthy prayer that begins the Soliloquies.” In this 
prayer, which Du Roy calls a first summary of Augustine's understanding of 
the faith,” a wealth of invocations of God, in part philosophical, in part na- 
tively biblical, comes gushing forth. 

According to Solignac and in particular Du Roy, this prayer also has a 
trinitarian structure.” At the beginning (they say), Augustine addresses God 
the Father, Creator of the universe.” He then invokes God the Truth, that is, 
the Son.” This is followed by an invocation of the Spirit, the God through 
whom we overcome the enemy." In the fourth part of the prayer, Augustine 
addresses the entire Trinity, the one God.” Finally, after a reference to the 
quest for God, he once again addresses the Father, the supreme Good, the 
most kind Lord and Father, the wisest and best Father.” 

But this trinitarian structure is by no means obvious.” Augustine con- 
stantly prays to God, whom he occasionally calls Father, but he addresses 
himself neither to the Son nor to the Holy Spirit. At most, it might be said that 
he has the divinity in mind, the divine substance, in which "begetter and be- 
gotten is one"? or “are one-™! In addition, even though always addressed to 
God the Father, his prayer obviously describes many activities of God so that 
it is possible to ascribe the various events of salvation to the Father or to the 
Son or to the Holy Spirit. But this is surely not an adequate reason for speak- 
ing of the prayer as trinitarian in character. But even if one nonetheless prefers 
to accept this trinitarian orientation."® prayer to the Father predominates in 
this lengthy outpouring of invocations. The exhortation at the end of the first 
book is a good confirmation of this. There Augustine encourages himself to 
entrust himself wholly to “the most merciful and beneficent Lord." Thus, he 
does not pray here any differently than in the Confessions, where most of his 
prayers are addressed to the Lord our God, who creates and acts through the 
Word and the Spirit. 
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The Immortality of the Soul" 


A draft of the third book of the Soliloquies has come down to us under the 
title of The Immortality of the Soul. Augustine outlined it before his baptism, 
and it was published without his consent. No one will be surprised, therefore, 
at its insipid argument. Nonetheless, since in this work Augustine continues 
his thoughts on the nature of the soul that are set down in the other two books 
of the Soliloquies, he has some interesting observations on God. God is re- 
garded as the Creator to whom the soul owes its life." The author also em- 
phasizes that God alone is superior to the rational soul and that in God's 
constant care God will never force the soul to change into a body." God is 
thus seen as at once transcendent and immanent, 


The Magnitude of the Soul!” 


‘After his baptism (387-388), Augustine composed the treatise The Mag- 
nitude of the Soul, the main thesis of which is that the soul is not great in a 
spatial sense but is nonetheless great because it is ordered to virtue and con- 
templation. In this context, Augustine endeavors to lead his partner in dia- 
logue to a rational quest for what is true.' In doing so, he takes up some 
Plotinian and Porphyrian themes but relies even more on the Bible, especially 
Paul, and on the teaching of Mother Church. ^ 

Following the Christian tradition with its Platonic bent, he therefore 
teaches that the soul is immortal because it is created in the image of God!” 
and that itis to be formed anew in the likeness of the Son, who is the image 
of the Father.!"' In like manner, he describes the true life as a gradual ascent 
in which, thanks to the intellect and truth, the soul finally reaches the ultimate. 
ground, the supreme Creator and source of the universe." In the hymn-Hike 
final section, he maintains in a summary that the soul, though entirely imma- 
teríal and closest to God, is not what God is; therefore, in accordance with the. 
teaching of the Catholic Church, it may under no circumstances worship any 
creature but only the Creator of all things: changeless Source, changeless 
Wisdom, changeless Love, the one perfect, eternal, and changeless God." In 
addition, this concluding passage already anticipates the correlation which 
Augustine establishes in The City of God between the divine Trinity and the 
three parts of philosophy: physics, logic, and ethics." 
































©) Enlightenment 
The Teacher 


In the Thagastan community in which Augustine lived after his return to 
Africa, he also had a conversation, in 398, with his son Adeodatus, for whom 
he had a high regard.''S This exchange of thoughts between father and son has 
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come down to us in the dialogue on The Teacher." The partners in dialogue 
took as their starting point the question of the significance of speech and 
whether it can be used both to teach and to learn or rather only to teach. 

In the detailed discussion"? in which they defined teaching as a commu- 
nication" that uses signs, they reached a paradoxical conclusion: on the one 
hand, communication (docere) is impossible without signs; on the other, 
nothing is understood through signs" but only brought to mind.” After this 
lengthy joint exercise, Augustine had the final say. He was able henceforth to 
maintain his thesis that Christ is the sole teacher of truth, That is, when Jesus 
spoke to us from outside us, he was simply telling us that he dwells in us in 
order to be our teacher in the true sense. If, then, people want to understand. 
‘what they hear or have heard, they must consult their interior teacher. At 
bottom, Augustine is already claiming here that as the incarnate Word, Christ 
speaks externally through human beings while as eternal Word, Christ speaks 

idea of i enment thus expressed is not proposed 
here for the first time," but it appears more clearly here than elsewhere, P^ 

As for Augustine’s picture of God, which is our question here, it is worth 
noting that in The Teacher, he speaks of God as Truth or, more specifically, of 
Christ the Truth and, more specifically still, of the truth of God, There 
thus a close connection between "God the author of nature" and "God the 
teacher of truth” The presence of God as enlightener is, as Augustine was to 
say more clearly in The City of God, ™ nothing else than a form of God's pres- 
ence as creator.’ Precisely in thus seeing God as his creator, he moves be- 
yond the Neoplatonic theory of illumination and adheres to the Christian 
iradition."® In the same context, he reflects on memory," of which he will 
ater say that Christ has deposited therein the eternal unchanging truth. This 
teaching on memory then becomes the basis for his conception of God as 
spirit? and especially for what he has to say about the Trinity as memory, in- 
tellect, and will. 









































d) The Question of Evil 
Onde 


In November 386. after the interruption represented by the dialogue on 
The Happy Life, the murmur of water during the night and the scurrying of a 
mouse gave the friends at Cassiciacum another occasion for interrupting the 
dialogue on the Academics. "* For these phenomena of nature led them to di 
cuss the causality and order in the world. "^ As we know from the Confessions, 
questions about evil and the disorder in creation had been occupying Augus- 
tine for quite some time. 

In any case, according to the notes that were revised to form the two 
books entitled Order, Augustine and his friends spent those days talking about 
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providence, which is seemingly called into question by disorders and evil. 
‘They also discussed unity, which is the key to the entire set of problems. In 
their exchange of ideas on these difficulties, they reached the point of con- 
demning the objections against providence as rebellion (impietas) against the 
good and wise God!" and as a lack of a comprehensive grasp of the various 
causes at work." But in this vision that was wholly dependent on Plotinus, 
they did not take moral evil, or sin, into consideration. ^ They did, at any rate, 
stress the fact that God always loves the good but cannot love evil, even 
though God always integrates it into the order of things," and this in accor- 
dance with the divine justice. ^ Above all, they reached a definition of the 
order according to which God governs the whole of creation." 

‘These discussions filled the first book. But because the entire set of prob- 
lems seemed to overtax his partners in dialogue, Augustine, being both pater- 
nal friend and leader of the discussions, shifted to the question of whether 
wise persons should follow an order in their study of the liberal arts." In an- 
swering this question, they came to the conclusion that the goal of any such 
order should be a participation in the oneness of God and at the same time a 
contribution to the unity and beauty of the world. "5 But they did not pay any 
further attention to the moral viewpoints involved in this quest of unity. As in 
the first book, so in the second, Augustine emphasizes the kindness and 
gentleness of God. As for their final point, the two ways of knowledge, 
namely, authority and reason, I shall speak of these further on." It is worth 
noting in passing how in setting the scene for the nocturnal dialogue with his 
friends, Augustine mentions some details such as the irregular murmur of the 
water and Licentius’ expulsion of a mouse; by means of these references, he 
illustrates the rational discussion and explains by concrete examples what is 
to be thought about the order which providence has established in the world, * 

















Music, Book 6 


According to the second book of Order, which was composed in 386, the 
liberal arts make possible an ascent to God. Convinced of this opinion, Au- 
gustine undertook the composition of a work that would deal with all seven 
arts, However, he completed—and this not until later on—only the six books 
‘on music, In the sixth book," he returns to the theme of the harmony of crea- 
tion, but he looks at it now chiefly from the viewpoint of numbers and 
hythms. Following this Pythagorean and Neoplatonic line of thought, he of- 
fers a very optimistic vision of creation. Thus toward the end, he speaks of the 
ideal, spiritual rhythm that originates in God and is communicated to the soul; 
and in this connection, he praises God's creation and providence, but without 
going any further into the problem of evil." 

It is significant, however, that in this context he already defines sin as a 
perversion of the turning to God in love and as a reversal of the order that 
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should exist between enjoyment and use. In a correct order, all functions of 
the soul show themselves to be beautiful in their rhythms, to the extent that 
they are ordered to a good end: care for the body's well-being, zeal for a good 
relationship with other people, everything. Therefore, no rhythm of any kind 
is to be excluded from the realm of divine providence, not even the rhythms 
that spring from the deadly ruin caused by sin, for even these have their 
beauty. But human beings neither love these nor try to find happiness through 
use of them. Their experience of them is like that of one being carried down 
a river on a plank to which one clings for life: one cannot simply let go of it 
as an encumbrance, but neither can one cling to it as a permanent support; one 
can only make good use of it. 

In the so-called philosophical writings, then, God is seen first of all as the 
source of happiness for the human soul. Possession of God makes the soul 
happy. But this possession of God that produces happiness presupposes wis- 
dom and certainty regarding truth. Two things make it possible for the soul to 
attain to wisdom. First, it &xperiences the truth thanks to its likeness to God, 
since it is immortal and therefore spiritual as God is." Second, the truth of 
God's very self illumines it and thus enables it to judge about things. Thanks 
to the admonition given it by the Holy Spirit and to its enlightenment by the 
Son, who is the power and wisdom of God, the soul that is on its way to God 
the Father, the supreme good, also understands the order created by the wise 
and good God; indeed, it even understands evil, which God does not will but 
which nonetheless has a place in the rational order that is always supported by 
the providence of a just God. 

In this vision of the eternal and blessed God, two points are especially im- 
portant. First, under the influence of the philosophy of his day, Augustine sees 
God first and foremost in God's relationship to the soul, which seeks its hap- 
piness in knowledge of the truth. God is therefore seen as the Light that 
illumines the interior of the human person and as the Orderer who guarantees 
the rational structure of the world. Second, the ever deepening Christian ex- 
perience that Augustine acquires through the reading of the Bible and the 
study of the Church’s teaching leads him to become increasingly aware that 
evil consists not simply in ignorance but in an arrogant turning away from 
God and that the soul therefore needs not only a true God but a forbearing one 
who frees it from the burden of sin.'* 

tis not easy to determine the extent to which Augustine gives a new in- 
terpretation of the Christian faith with the help of ancient philosophy or, to put 
it differently, the extent to which he has made the elements of this philosophy 
his own in relation to the Christian tradition, which becomes increasingly im- 
portant to him. In any case, it is certain that when the young Augustine re- 
flected on God and the soul, he was not satisfied with the data of faith but 
strove for a deeper grasp of these with the help of the scientific methods at his 
disposal. 
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3. God in the Anti-Manichean Writings 


‘The writings which Augustine composed between 388 and 400 bear the 
‘mark, for the most part, of an anti-Manichean tendency. F. Decret has made 
an exhaustive analysis of these writings in his study of Manichean Africa." 
According to Decret, initially, and especially in The Catholic Way of Life 
and the Manichean Way of Life—a work begun in Rome and completed in 
Thagaste— Augustine adopted a rather defensive attitude; he contrasted the 
pure life of Catholics with the immoral attitude of the Manichees and de- 
nounced the corruption seen in the leading circles of the Manichees.'" The 
work True Religion can also be regarded as typical of this approach of Au- 
gustine." Although this book shows a clear anti-Porphyrian emphasis in its 
introduction and conclusion,'® it is nonetheless primarily an attack on the 
Manichees." In it, he endeavors to show rationally how, thanks to the incar- 
nation of Christ, even sinners can turn back to God; how even evil has a place 
in the order willed by God; and how the return to God follows the path of faith 
and reason, 

‘The writing of The Tivo Souls in 391-392 represents a turning point. Au- 
gustine, now a priest, undertook a scholarly critique of Manichean teach- 
ings.'® In his Answer to Adimantus, written between 392 and 395, he went a 
step further; init he tackled directly such writings of the Manichees as he had 
come to know." This method can be seen above all in the extensive work 
Answer to Faustus and to some extent in the record of the discussions with 
Felix and Fortunatus." 

For all their polemical character, these writings reflect a great familiarity 
with the sect, to which Augustine himself had belonged for nine years." In 
these works, Augustine takes up three sets of questions: the problem of evi 
and of the origin of sin, the problem of a knowledge based on authority, and. 
the problem of biblical interpretation.“ In the passages in which Augustine 
summarizes Manichean views as he sees them, "^ the main lines of his anti- 
Manichean polemics show in a perhaps somewhat different light. Nonethe- 
less, they are easily reducible to the sets of questions just identified. 

In any case, the question of God, too, is always on the agenda in all the 
questions raised." Readers will not be surprised at this if they bear in mind 
that the decisive issue in Augustine's “conversion” to Manicheism and then in 
his entrance into this Gnostic-Christian sect was the rational justification of 
his faith in God." In his view, the nature of evil can be understood only in 
light of knowledge of the good and, indeed, only in light of the knowledge of 
God, the supreme Good. So too, the authority on which the faith that leads to 
knowledge is based is ultimately the authority of God alone. Finally, one can 
resolve the hermeneutical question only if one believes that God is the author 
of the writings of both the Old and the New Testaments and that these writ 
ings therefore contain nothing unworthy of God. 
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‘An assessment of Manichean influences on the question of God in Au- 
gustine himself would certainly be desirable." Obviously, he, too, speaks of 
the God of light. Even more important may seem the connection between 
“May I desire to know God and the soul” in Soliloquies (1.2.7) and 
Manichean theology and anthropology.'” Finally, the Manichees, too, even if 
in their own way, allowed for a progression from faith to knowledge, A 
good many scholars, A. Adam for example, emphasize these similarities; 
others, W. Geerlings for one, suppose at least a similar spiritual climate." In 
any case, like all controversialists, Augustine was influenced in the way in 
which he posed and discussed questions by the adversaries whom he so pas- 
sionately attacked." But by no means did he deny them all sympathy and 
mutual understanding. "* 


a) God Is Not the Originator of Sin'” 


For many years, Augustine had already been preoccupied with the ques- 
tion of evil, the question of all the disorder in the world." After his baptism 
and during the first period of his pastoral activity, he had inveighed against 
the Manichees, who were quite influential in Roman Africa, Now he felt 
obliged to take up this very difficult question once again." His intention, as 
he explicitly says at the beginning of True Religion, was to substantiate by 
rational means the traditional faith in this matter" But his renewed treat- 
ment of these problems led him beyond the point he had previously reached. 
Whereas previously he had followed Plotinus in addressing the general ques 
tion of disorder, he now opened up tortuous trains of thought on sin as a 
flouting of the law and an expression of pride and on the origin of sin. In 
doing so, he continually followed the lead of the ontology that he had taken 
over from the Platonic tradition and that he regarded as compatible with the 
Catholic faith. 

‘This further conceptual development can be seen in Free Will." The first 
book of this explicitly anti-Manichean work reports a conversation which Au- 
gustine had with his intellectually very open-minded friend Evodius during 
the winter of 387-388 in Rome. The other two books, however, were added 
later in Africa and completed around 395. The Roman dialogue focuses on 
the nature of evil. Starting with the question of whether God is the author of 
evil (1.1.1), the two partners in dialogue try to reach an answer, following two 
trains of thought. First, they explain the concepts of evil deeds, of passions, 
and of law (1.3.6-6.15). In speaking of law, they distinguish between tempo- 
ral and eternal law, the latter being innate in the human heart." They there- 
fore sce sin as consisting in the fact that reason does not subject the passions 
to itself and the will does allow itself to be guided by eternal ue" Both of 
these viewpoints lead them to the conclusion that sin cannot be caused by God 
but originates in free will (1.7.16-16.35).. 
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The point of the second book is to show, by means of an ascending di- 
alectic, why human beings may believe in the existence of God. To this end, 
the first step is the ascent from being through life to knowledge. A second step 
leads through the external and internal senses to reason. In a third step, the 
partners in dialogue move beyond reason, with its eternal laws of numbers and 
its eternal norms of wisdom, to God, who is Truth and Wisdom itself." Thus, 
it is seen, from a new vantage point, that God can be the source only of good 
things, including the very will that has become sinful." 

‘The third book, finally, turns into a hymn to divine providence. This last 
includes the foreknowledge by which God foresees every action without in 
any way doing violence to human freedom (3.2.4-11). Even sin is not a chal- 
lenge to providence, since by means of an appropriate punishment sin is again 
integrated into the providential order of things (3.5.12-16.46). Not even the 
premature death of children, the suffering of animals, or the very sin of Adam 
with all its consequences justifies doubts about the beauty of divine provi- 
dence. 

In thus solving the entire problem of evil by reference to the goodness of 
God, who wills only the good, Free Will is marked by an impressive unity. "* 
Later, in the anti-Pelagian controversy, instead of insisting on human freedom, 
Augustine will emphasize the grace of God, but without thereby sacrificing 
his ideas on the order established by the wisdom and goodness of God." He 
will, however, impose on himself a greater reserve in face of the ineffable 
mystery of God. 

The points which Augustine made perhaps most clearly, and certainly 
most extensively, in Free Will he confirmed in his other anti-Manichean writ- 
ings:! all things have been created by God and have not emanated from 
God; sin, however, cannot come from the changeless and good God, but 
originates in the free human will; nevertheless, sin can never interfere with 
the order that is willed by the good and just God, an order in which good 
things serve to console human beings while evil things serve to educate or 
punish them." This last summarizing theme, which had been announced as 
early as 388 in The Magnitude of the Soul, at the end of which Augustine pre- 
sents a first sketch of Free Will," found its fullest expression in True Religion, 
where he say 























Neither the sins of the soul nor the punishments it endures can in the 
slightest disfigure the universe. For if a rational being is free of sin and 
subject to God, then everything else is subject to [God's] rule, A sinful 
being, on the other hand, is expelled to the place to which it belongs by 
its nature, so that the beauty of the universe, whose creator and ruler Gi 
is, is not spoiled. There are thus three things which show the beauty of 
the universe to be irreproachable: the damnation of sinners, the testing of 
the righteous, and the perfection of the blessed.” 
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1 do not raise the question here of the extent to which Augustine the con- 
iroversialist has presented an accurate picture of the dualism of the Manichean 
tradition." The point to be emphasized is that according to Augustine, God 
cannot be the author of evil but constantly preserves the beauty of the universe 
by punishing sinners in God's incorruptible justice (a point which the 
Manichees, too, were ready to concede)."” God is always the God of what is 
good and is more powerful than any evil. It is worth noting, meanwhile, how 
in this context of the justice with which the Most High God, planner of every- 
thing, punished humanity at the beginning, Augustine contrasts this justice 
with the mercy by which God liberates humanity in subsequent history. "* 

‘A further point in these reflections: the god of darkness cannot be the 
‘equal of the God of light nor as etemal as God is. The god of darkness, as the 
Manichees portray this god (in Augustine's interpretation of them), is no real 
god at all.” The God of light is the only true God"? There is no denying, 
however, that in a number of respects Augustine made the theological position 
of the Manichees more inflexible than it really was, In his view, the logie of 
the Manichees themselves forced them to hold an absolute dualism and to ac- 
cept the coeternality and complete equality of the principle of good and the 
principle of evil. In reality, the Manichees in their religious practice prayed 
only to the God of light and were therefore, at bottom, monotheists.™" 








b) Knowledge Based on Divine Authority?" 


During the years of suffering that Jed to his conversion, Augustine saw 
himself constantly faced with the problem of human religious knowledge.” 
Amid his expectations of a knowledge of truth that would finally bring happi 
ness, he found himself confronting the difficult fact that he had to seek the 
‘eternal in the things of time, that is, he had to overcome the uncertainty and 
‘weakness that hinder sinful nature from achieving knowledge of God. How- 
ever, he realized at last that the passage from time to eternity can be accom- 
plished only by those who rely in faith on that authority which, according to 
the testimony of the Catholic Church, has manifested itself in divine revela- 
tion. At the same time, he also understood that such a revelation requires legit- 
imation by clear pieces of circumstantial evidence and that it be plausible to 
all. That is, he realized the need of a historical revelation that can be tested in 
a scholarly way, but also a revelation that calls for a love which is open to past 
and future and at the same time purifies faith. 

‘This problem of knowledge and authority makes its appearance even be- 
fore the anti-Manichean controversy? Augustine had touched on it when he 
reflected on the conditions of knowledge in general, as the discussions at Cas- 
siciacum, set down in the philosophical writings, attest. Thus, a famous pas- 
sage in Order says that human beings reach knowledge by two paths, the path 
of authority and the path of reason. The first path must come first: without 
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ith, which relies on an authority, there can be no rational knowledge? The 
connection between authority and reason will occupy Augustine again in the 
Manichean controversy. The reader will be familiar with the Letter to Con- 
sentius, in which Augustine urges Consentius to love knowledge. No less 
noteworthy is the warning against an explanation of the Bible that contradicts 
reason?” 

His debates with Manichean positions, from 388 to 400 and even there- 
after, forced Augustine to clarify further these decisive questions, with a ten- 
dency, of course, to emphasize authority and faith. This tendency is 
perfectly understandable when we reflect that Augustine had joined the 
Manichean sect in order to find a rational answer to the questions haunting 
him and that this very sect, which had promised him knowledge, had fobbed 
im off with faith.” The extent to which the search for the correct solution of 
problem affected him finds expression in the often cited passage from 
Answer to the Letter of Mani Known as "The Foundation”: "I would not be- 
lieve the gospel were I not moved by the authority of the Catholic Church. 

Augustine's effort to determine the meaning of authority and reason may 
be seen very clearly in the fourth part of True Religion, where he explains that 
human beings attain to true salvation through authority and reason. 

But it was chiefly The Advantage of Believing that was devoted to these 
questions"? As the title already suggests, this work expresses more clearly 
than others of the same kind the conviction that human beings must first be- 
lieve in order then to be able to know. It was with this understanding that Au- 
gustine had cited in an earlier work the words from the Book of Isaiah, 
“Unless you believe, you will not understand;"?? Although he makes faith an 
unconditional requirement for human knowledge, he admits that a certain 
kind of knowledge must precede faith. Before people believe, they must be 
certain that they can trust the authority that instructs them.2"* Consequently, in 
the third part of The Advantage of Believing, Augustine develops an entire the- 
ory about the ascertainment of authority: the authority of Jesus (which the 
Manichees, too, acknowledge),"* miracles, the conversion of so many people 
to faith in the true God, and the virtues.” 

Finally, he felt obliged, in Answer to Faustus, to go into the question more 
deeply, especially in reference to interpretation of the Bible. While Secundi- 
mus had warned his adversaries against trying to prove everything at any 
cost," Faustus had shown himself far less credulous. That is to say, he had 
called for a faith accompanied by reason and discernment (16.8: 33.3) and had 
sharply criticized the New Testament stories (18.3; 33.2). For this reason, Au- 
gustine had to set greater store on the scientific justification of authority.” 

This further step is not surprising if we reflect that in the interval, he had 
engaged more intensely in exegetical work and in his On Teaching Christian- 
ity, had even developed a theory about taking history into account in exege- 
sis” In the concluding summary of this comprehensive work (Answer to 
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Faustus), he emphasizes not only historical criteria but philosophical ones as 
‘well. That is, he reminds the Manichees here that people have good grounds 
for following the authority of the sacred Scriptures. In fact, ever since the time 
of Christ, this authority has been protected, recommended, and clarified by the 
apostles and their successors, the bishops. It is therefore not accepted credu- 
lously but is acknowledged on the basis of a reasonable certainty or at least by 
the same sound human reason with which people are convinced of the ab- 
solute immutability of God.™ This virtually programmatic passage is further 
confirmation that in the Manichean controversy the question of God was 
much more important than the problems of biblical interpretation.” 

In his reflection on human knowledge, Augustine presupposes the distinc- 
between divine authority and human authority.” The authority that goes 
back to God is therefore authentic and the highest form of authority, but it 
does not impinge directly on human beings." Rather, it is present in the au- 
thority of Christ, in the authority of the sacred Scriptures, or in the authority 
of the Church.™ When God thus exercises the supreme divine authority in 
these various forms of authority, God shows the divine self primarily as truth, 
as remedy for ignorance, and as enlightenment of the human heart, This con- 
viction, which had already been characteristic of Augustine's philosophical 
writings, also permeates his writings against the Manichees. 

But the anti-Manichean controversy led Augustine to develop three further 
aspects of God-as-Truth. First, he emphasizes more strongly than in the past 
the distinction between God who makes possible human knowledge of the 
‘eternal laws and the divine norms, and God the creator of all that is good and 
true. Second, he expressly develops the picture of God who directs history 
and through the temporal dispensation makes knowledge of eternal truth ac- 
cessible. Finally, and above all, Augustine here presents a God who must be 
loved. The faith that is the basis of knowledge is impossible without love for 
God. Only when believers love God do they trust themselves to God's au- 
thority: only when they obey God's first commandment is their faith purified 
and strengthened. In short, their love of God allows them to pass from time to 
eternity. 




















c) The Problem of Biblical Interpretation 


With his answer to the question of what evil is and whence it comes, Au- 
gustine cleared away a troublesome obstacle on the path to the beatifying 
knowledge of eternal truth. At the same time, by showing the connection be- 
tween authority and reason, he outlined in a positive way the passage from 
this changeable world to the immutability of God. These two main questions 
in the Manichean controversy run together with a third: the question of bibli- 
cal interpretation. This is true especially of the connection between knowl- 
edge and authority. That is, the question of how eternal truth becomes 
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accessible to human beings through sensible signs is concretized in the ques- 
tion of how the biblical narrative (“the historical narrative”) and indeed the en- 
tire revelatory event (“history itself???) are part of the temporal dispensation 
of the eternal God. In any case, when it came to exegesis, the dispute in 
which Augustine was engaged had to do with two questions: the question of 
the unity of the two Testaments and the question of how to explain biblical 
statements about God that are unworthy of God. 

‘The problems of interpretation occupied Augustine first in his polemic 
against Adimantus, a disciple of Mani and a propagator of Manicheism in 
Alrica.2” As this work shows, Augustine had to debate three series of topics. 
(capitula) with this resolute adversary of the Old Testament: the evil God of 
the Pentateuch and the prophets; the curse on anyone hanged on a cross (Deut 
21:23); and the carnal prescriptions of Deuteronomy, along with the morality 
and gross rituals of the Law" 

In response to the views of his adversary, Augustine insists, especially at 
the beginning of his work, on the unity of the two Testaments; he gives nu- 
merous examples of the harmony between them." In particular, he explains. 
the error of the Manichees, and of all who see such an opposition between the 
‘Old and New Testaments, by the fact that they are unable to distinguish be- 
tween times® and between shadow and reality.’ Above all, they have failed 
to understand that by God's will the entire temporal dispensation is ordered to 
the truth, to Christ. For proof, Augustine goes back, as he already had in 
The Literal Meaning of Genesis, to the spiritual exegesis of Old Testament 
texts and in addition explains the metaphorical and anthropomorphic ex- 
pressions of the Bible by the same method.” He also combats other theories 
of the Manichees, such as reincarnation” and the myth of Jesus as passible 
(Jesus patibilis) 2 

‘The critique of the Manichean interpretation of the Bible takes on even 
more distinctive traits in the much more extensive work, Answer to Faustus. 
In response to Faustus’ less penetrating criticisms, Augustine goes more 
deeply into what the two Testaments have in common and what distinguishes 
them. Along this line, he develops more fully than before the distinction of 

mes"? Here again, he sheds light on the harmony between the two Testa- 
ments by means of images, such as shadow and reality." and in doing so re- 
lies on traditional teaching about prophecies and prefigurations.® He also 
sets great store by the distinction between various Old Testament prescrip- 
tions in order to refute objections against the allegedly immoral and gross 
regulations of the Law? 

Finally, he gives very clear expression to the Christological orientation of 
the entire Bible, as can be seen especially in this passage, “Christ meets me 
openly or secretly and refreshes me everywhere in those books, everywhere in 


those Scriptures, as I scour them and yearn in that sweat of human damna- 
We 
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Two new traits are, however, peculiar to the Answer to Faustus. First, as 
we would expect in so extensive a work, Augustine explains in much greater 
detail his ideas on the agreement of the two Testaments, on the value of the. 
laws and prophecies, and on other matters." Second, he can now rely on 
clearer conceptions of language and signs This second fact is not surpris- 
ing since while composing the Answer fo Faustus, he had already finished the 
first two books of On Teaching Christianity with their theory of things and 
signs.” 

Following the exegetical principles that earlier Christian writers had al- 
ready applied against the Gnostics and, to a certain extent, against the Jews as 
well, Augustine naturally joins his predecessors in stressing the uniqueness of 
God. The God of the Jews is no other than the God of the Christians, God 
shows the divine self in the Old Testament as good and in the New as jealous, 
and conversely. God is the Lord of creation and the Father of all human be- 
ings, Accordingly, God reveals the divine self not only as the author of both 
“Testaments but also as the director of the temporal dispensation that has led to 
the mediator between God and all of humanity. Augustine's a 
Manichean exegesis, in which he excludes all passion from God and shows 
himself fully aware of the difficulty of speaking about God in an appropriate 
‘way, is for him a further confirmation that God is immutable and at the same 
time ineffable." 









Excursus: A New Turning Point in Augustine’s Theological Thought? 


We may consider as part of the controversy with the Manichees the work 
in which, in 397, Augustine answered eight questions put to him by Simpli- 
cian of Milan. The answer to the second question, which takes the form of 
a commentary on Romans 9:9-29, is the longest and by far the most impor- 
tant" K. Flasch regards it as marking a turning point in the teaching of the 
Bishop of Hippo on grace and on God.** He is able to appeal to Augustine 
himself, who toward the end of his life represented his explanation of the 
Apostle in 397 as having been something new." However, we must not over- 
look the fact that this exegesis of the difficult chapter of the Letter to the Ro- 
mans had been in preparation for some years. In addition, Augustine was 
not only under the influence of the Paulinism current at the end of the fourth 
century but he also read the letters of the Apostle chiefly with an eye on his 
own positive and negative experiences of the attitude which the Manichees 
adopted toward Pauline theology. Precisely this circumstance shows that we 
are quite justified in placing the Miscellany of Questions in Answer to Simpli- 
cian among the anti-Manichean writings of Augustine.” 

According to Flasch, the answer to Simplician's second question focuses 
essentially on the following ideas: Even in 397, Augustine holds fast to his 
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philosophical insights, namely, that God is good and that everything God has. 
‘made, especially the human person, soul and body, is also good. "Nothing in 
all his is evil, God hates nothing in all this. How, then, can [God] hate Esau?" 
 Augustine's answer to this question, which was a burning one for Christians 
who like Simplician had received a Neoplatonic formation, is this: God does 
not hate Esau the person, God hates Esau the sinner; God does not hate God's. 
creature as such, but the one who has deliberately become a sinner, But that is 
not the entire answer, since Jacob, too, was a sinner and Esau was not a sinner 
in God's eyes because of some sin committed before birth or because of deeds 
which God foresaw he would do. What God hated was the sin in Esau, while 
in Jacob God loved the divine grace bestowed on him with the forgiveness of 
guilt, “God always hates sin, but in one person [God] punishes it with damn: 
tion, in another [God] forgives it through grace.” 

With regard to Augustine's teaching on God—and here we are largely in 
agreement with Flasch?".—ihree conclusions emerge from this theory on the 
relationship between God and human beings, a theory certainly suggested by 
Paul. First, in it Augustine is evidently still holding fast to his Neoplatonically 
tinged concept of God. He does not deviate from the divine transcendence 
which he has discovered with the help of the Platonic works. God remains 
the only, the great God.” But God is no longer the "ungrudging" God who 
pours out all God's goodness.” 

Second, Augustine develops here his conception of the justice of God. He 
has earlier spoken of the divine justice. Now, however, he does not strive sim- 
ply to reconcile this justice with the part played by evil and sin in the order of 
the world; rather, he also seeks to come to grips with the fact that there is such 
a thing as damnation. He supposes the fact of damnation because of his pas- 
toral experience that there are human beings who refuse to be converted. In 
order, then, to preserve the divine justice itself, he modifies the Pauline con- 
cept of righteousness, without therefore excluding that there are at least traces 
Most importantly, however, he constructs 
sin, which allows him to assume that Esau and Jacob 
and all human beings, including little children, have in justice deserved to be 
damned, But God would, without consideration of merits and purely out of 
grace, preserve at least some from everlasting punishment.” 

By taking this position, Augustine undoubtedly limits the saving will of 
God," but he does so in order to protect the justice of the one, good, and just 
God, even in view of the damnation of human beings. which he regards as cer- 
tain. If he thus changes his conception of justice—in Flasch’s view, he 
“empties it”™—he makes it clear how much the justice of God matters to 
him, above all because he wants to be true to the Bible.” 

Third, and last, the theological voluntarism of Augustine emerges much 
‘more clearly than in the past. In order to remove every reason for human be- 
ings to plume themselves," Augustine now excludes any interaction between 
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God and human beings." God alone acts; human activity does not enter the 
picture. Augustine certainly intends to maintain human freedom,” but his 
View now is that human beings can no longer freely choose the good: they can 
only sin freely. Grace liberates them to do what is good; it instills in them a 
joy in what is good and thereby moves their wills.” Instead of expressly say- 
1g that God works together with human beings in such a way that their free- 
dom is not abolished but perfected, he excludes human autonomy even for the 
beginning of faith.” Thus, the divine will is seen as absolutely sovereign 
while human freedom is seriously called in question.” 

‘Nonetheless, although Augustine did not achieve a true synthesis of grace 
and freedom, as Flasch rightly emphasizes,” we may not deny him the right, 
amid this dialectic forced on him by an extremely difficult problem, to take 
the side of what seemed obvious in light of his knowledge of the Bible and his 
pastoral experience." Even among the ancient philosophers, there were some 
who gave the divine decree of fate priority over human dignity. And in this 
. the middle way would of course be preferable. But who always and con- 
sistently follows the middle way? Is it not typical that in the defense (which 
often has a "rhetorical" ring to it) of his own concern in his presentation of the 
lordship of God, Flasch allows the fatherhood of God to be shortchanged?" 
He dwells on the “terrors” (of the Lord) but says nothing about the "consola- 
tions” (of the faithful and lenient Father)” Finally, one might also ask Flasch 
why he does not go into the humility of God as revealed on the cross of Christ. 
It must certainly be admitted that this question does not arise. But should it 
not be mentioned when one intends, as Flasch does, to tackle the questions of 
the Milanese priest along with their entire literary context, including the early 
Expositions of the Psalms?” 

‘Above all, one can ask whether Flasch takes seriously enough the Creator 
God whom Augustine, following the Bible and the Nicene tradition, presup- 
poses even in his answer to Simplician."" This concept is not only the basis 
of what Augustine says against the Manichees regarding the origin of all good 
and the just rule of God in history. It also lies behind what Flasch regards as 
the novelty of 397: the definition of God as eternal, immutable will 
Augustine certainly did not succeed in bringing the divine unity and human 
unity into full harmony. He did, however, clearly bring out the absolute tran- 
scendence of the omnipotent God of the Bible, in line with western volun- 
tarism (with Ambrose, for example) and its distinction between nature and 
grace.™ This is to say that the year 397 saw new elements enter Augustine's 
picture of God but is not to be regarded as a new turning point. 





























CHAPTER 2 


God in the Major Theological Works 


1. God the Father—One God 


a) The Problem of The Trinity! 


tuse the Father, the Son, and the Holy Spirit are one God, the question. 
always present in Augustine's trinitarian statements and reflections 
in numerous sermons? and letters.’ This is true, above all, of The Trinity, a 
major work composed between 399 and 421. According to the general intro- 
duction to the work, the unity of the Trinity is the problem: "We are seeking. 
the unity of the three,” The subject of the study is how the Father, the Son, 
and the Holy Spirit, whom Christians confess in the baptismal creed, are one 
God. In more technical language, the question is how Father, Son, and Spirit, 
who exist together from eternity and also work together outside the divinity 
since the beginning of creation, are one in the divinity." and how their equal- 
ity manifests their unity.* In this connection, Augustine also reflects on why 
the Son alone became a human being, even though the external divine activ- 
ity is common to all three persons.” 

This entire broad set of problems that are discussed in The Trinity obvi- 
ously includes the problem of God in the narrower sense. This is clear from 
passages in which Augustine explains the biblical terms, wisdom, charity, gift, 
and spirit, in a trinitarian perspective." That is he explains in this connection 
how these biblical titles befit the individual persons as well as all the persons 
together; in doing so, he applies the distinction between “properly (“pecu- 
liarly") and “in common” (“universally”). Thus, he establishes, in particular, 
that “spirit” is used of all three persons in common, but properly or peculiarly 
of the Holy Spirit? 

We are, however, in no way forcing the theological approach that makes 
its appearance here if we extend the same distinction to the term “God.” In this 
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sense, the Father is to be called God in the proper sense, but the Son and the 
Spirit, or the entire Trinity as the case may be, can be called God in common. 
Still, the common concept of God is not distinguishe content from the 
‘concept as used in the proper or peculiar sense. The Father is indeed said to 
be "properly God,” but this simply makes the point that what is being asserted 
when "God" is said of all three persons together, is ascribed to the Father as 
the origin within the godhead (principaliter, "as source"). As Augustine ex- 
pressly insists, the Father is "God who is from no one;"^ 

In this perspective, the main question in The Trinity is how the concept of 
"God in common” or "God universally” is used of the Father, the Son, and the 
Spirit, that is, of the entire Trinity. Only in the second place does the ques 
arise of how the Father is called “God in the proper sense.” But in both cases, 
the meaning of “God” is, at bottom, simply presupposed. 

Augustine himself was clear in his own mind about this foundational pre- 
supposition, This is clear from the beginning of The Trinity, where before 
starting his reflections on the Trinity, he excludes the three possible errors that 
‘can be found in the doctrine of God (in the narrower sense). Those who in- 
tend to think about the unity of the Trinity must not think of God as a bodily 
being or as if God were the same in being as the soul or as if God begot God's 
own self.!? How important this strictly theological point is to him is shown by 
the confirmation of it at the beginning of the decisive eighth book, where he 
also gives a positive description of the picture of God with which one must 
start if one wants to reflect on the Trinity which Christians confess in the bap- 
tismal creed." According to what is said there, it is already of great impor- 
tance that one know what God is not. It is better, however, to bear in mind that 
God contains all good in the divine self (God is “the good of every good"), 
that is, God is the immutable, supreme Good. 

‘The importance of these preliminary considerations on God for the under- 
standing of this major theological work can hardly be exaggerated. When 
Augustine investigates the question of the unity of the Trinity and in the 
process takes a stand ultimately on the very concrete question of the relation- 
ship between the New Testament theos and the Latin word deus, which the 
Nicene tradition applies in the same way to the Father, the Son, and the Spirit, 
he obviously presupposes at every point a rather clearly defined idea of God. 
For this reason, it is also legitimate to investigate the question of God in the 
strict sense without going into the questions of trinitarian theology in detail. 



































b) The Biblical Foundation of Faith in the Trinity 


In the first four books of The Trinity itis chiefly in light of the theophanies 
narrated in the Bible that Augustine discusses the question—which is his chief 
interest—of the relation between equality and unity in the Trinity." Insofar as 
the tradition of the fourth century is in the background of these reflections, they 
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cannot be described simply as a "proof from Scripture.” They should rather 
be called a dogmatic description of what is believed about the Trinity as this 
emerges from the traditional understanding of the biblical passages in question. 
In any case, it is the Nicene faith in the identical essence of Father, Son, and 
Spirit“ and in their common action that Augustine makes his starting point.” 
He comes to the following conclusion:" all three persons are equally in- 
sible; the context in the Bible must therefore show which of the three per- 
sons has appeared or whether possibly all three have manifested themselves.” 
It also emerges that the completely invisible divine substance itself was not to 
be seen with the eyes in any theophany:" rather, all appearances were medi. 
ated by angels? or by a temporarily assumed form created by the entire 
"Trinity? or, in the supreme instance, the incarnation, by a humanity assumed 
into personal unity but nonetheless created. In grounding this the: 
Augustine also discusses, although rather incidentally, the universal causality 
of God, which is at work in all changes in creatures, even in the human soul,” 
amd which directs everything,” including even the sacrament of the 
Eucharist?” and miracles? as well as all second caus 
Finally, in Augustine's remarks on perfect equality, he also stresses the 
point that while all external divine activity is common to the Father, Son, and 
Spirit,” the Son alone became a human being and the Holy Spirit alone ap- 
peared in the form of a dove or of fire." Nor does he fail to emphasize that 
according to the Bible, the Father has never been sent." He thus suggests that 
the one divine activity and the one divine being have their origin in the Father." 

















©} The Dogmatic Formulation of Trinitarian Belief 





In Books 5-7, in which Augustine discusses, with cautious reserve," the 
theological terminology that had developed in the tradition, he concerns him- 
self primarily with the question of how we are to speak of the one God as a 
single substance and of the Father, Son, and Spirit as three persons. 

‘According to the tradition, the Scriptures justify calling God a substance 
or, better, an essence. This means that everything accidental, and therefore 
all change, is excluded from God.” More exactly, not everything said of God 
is said in terms of substance; relational statements are also made of God. But 
neither intratrinitarian relational statements (such as “unbegotten”) nor extra- 
trinitarian relational statements (such as “origin”) are to be understood as ac- 
cidental; therefore, they do not signify any change in God.” When, later on, 
biblical words referring to all three persons (the terms appropriated to the in- 
dividual persons, including "spirit;"* “love,” “eternity.” "form") seem to in- 
troduce a plurality of names into God, we must not forget that everything 
‘meant by them is identical with the one being of God." Since being and wis- 
dom in particular are identical in God, it can be said of all three persons that 
they are the eternal wisdom." In this connection, Augustine developed the 
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fundamental distinction between “properly” (or “peculiarly”) and “in com- 
mon" (or “universally”), which was to help him distinguish the various ways 
in which the Scriptures and the tradition speak of the wisdom, the love, and 
the spirit of God. 

As for the application of "person" to the Trinity, Augustine would prefer 
1o avoid it“! He does of course acknowledge this usage in the Latin tradition, 
although it is not to be found in the Bible itself.* Insofar as “person” serves 
to make a clear distinction between Father, Son, and Holy Spirit, we may un- 
doubtedly speak of "persons; But since "person" befits Father, Son, and 
Spirit, it is a general name and one that is also applied to human beings.“ 
Above all, it is a term that has an absolute and not a relative meaning 
Therefore, “person,” like “essence,” ought to said of the one God." Being the 
‘one God then, Father, Son, and Spirit are the one, simple, and immutable 
essence. This means, on the negative side, that neither the categories nor the 
predicables of the Aristotelian tradition are applicable to God." On the posi- 

side, it means that apart from the relational distinctions between Father, 
Son, and Spirit, everything ascribed to the one God in the sacred Scriptures 
and the Christian tradition is identical with God's one, immutable being 














d) Theological Investigation of Belief in the Trinity 





After these explanations of a dogmatico-exegetical and dogmatico-logical 
kind in the first seven books, Augustine passes in the eighth book to the sec- 
‘ond part of The Trinity, in which he takes a more speculative approach" to the 
‘equality of persons and the unity of essence.“ Here, after some remarks on 
God as supreme Truth and supreme Good," he shows that there is no “form 
of triuneness” on the basis of which we can love the Trinity as such, in the 
way, for example, we love justice on the basis of the “form of justice" and are 
filled with loving wonder at it in Paul.” If we want to love God not only as 
the one God?! but as the Trinity, there is only one possibility: to acquire, with 
the help of images from the created world, some rough understanding of how 
Father, Son, and Spirit are one God, and in this way to deepen our love of the 
Trinity? Since, however, the inner self, the mind, is created in the image of 
God.” the search for this knowledge and love based on images leads through 
the interior life of the human being." In lengthy discussions of the various im- 
ages and vestiges, Augustine finally reaches the "image of wisdom’: the human 
person is most the image of the triune God when he or she remembers God 
(memoria Dei), knows God (intellegentia Dei), and loves God (amor in Daul? 

















ei Results for the Doctrine of God in the Narrower Sense. 


In this entire intellectual effort to draw closer to God as Trinity, Augustine 
makes a whole series of fruitful statements about God as such. For one thing, 
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by his distinction between “properly” and "in common" (“universally”), 
Augustine here conveys a much clearer idea of what he understands by God 
the Father as well as by "the one God,” which is what the Trinity is for him. 
What all three persons, or the Trinity as the case may be, have in common and 
what is ascribed to the Father properly and as origin is the divine essence. In 
other words, when we call the Son and the Spirit "God" and speak of "the 
Trinity, which is one God,” but then also describe the Father as, in a radical 
sense, "properly God,” we mean in every case the immutable and eternal 
Being. The divine essence itself is thus described as supreme Truth and 
supreme Good. In addition, Augustine explains that everything said in the 
Bible about the three persons and the one God is identical with God's being; 
and this includes eternity, wisdom, and blessedness." 

Because in his intellectual effort to find a perfect image for the Trinity, 
Augustine turns first and foremost to the mental life of the human person, he 
also projects an image of the inner world of God. Consequently, in this com- 
parison between God and the soul, more than in other settings, the one God is. 
seen not simply as an incorporeal and immutable being but also as the God 
who knows and loves. In other words, God is not simply acknowledged by 
human beings as the all-transcendent Being, but is reverenced as supreme. 
Wisdom by those who strive for wisdom”; moreover, as Love, God is the goal 
of all human desire," 

While everything that the Bible (as understood in the Christian tradition) 
says about Father, Son, and Spirit or, as the case may be, "the Trinity that i 
‘one God,” is said about the divine essence, the same is not true of statements 
that apply to the three persons individually, that is, that have to do with their 
relations with one another. Only the Father is unbegotten, only the Son is be- 
gotten, only the Holy Spirit proceeds from both. It is in terms of these differ- 
ences that the external divine activity, in particular, is to be explained. Father, 
Son, and Spirit always work together in creation and history. It is "the Trinity 
that is one God" which reveals itself in the extemal divine activity. 
Nonetheless, only the Son and the Holy Spirit were (or are) sent into the 
world. Their manifestations are effected by the one God; at the same time. 
however, only the Son or the Spirit can be said to be sent. Since in the Bible 
the Father is represented only as the one who sends and never as one sent, it 
becomes clear that the Father must be regarded as "God who is from no one? 















































fore as God “in the proper sense 

When scen from the human side, all these statements about the one God 
mean that the Christian is in the presence of a unique mystery. This is cer- 
tainly true first and foremost of the Trinity: believers cannot derive a “form,” 
or likeness, for it from anything in their experience." But in the final analy 
even the “one God" as such, the divine being that is predicated of all three 
persons "in common,” is also wrapped in an impenetrable mystery. Human 
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beings can indeed rise from creation to the godhead, but on this earth, full 
knowledge of God is fleeting at best and always remains only a rough grop- 
ing for God.® Perhaps what really dawns on one in this drawing near to God 
is simply the incomprehensibility of God. But this insight has the advantage 
of spurring Christians on to seek God ever more and to find their fulfillment 
in this tireless seeking.“ 

‘Therefore, because Christians stand here before a mystery, they are 
thrown back wholly on faith. Only in faith do they know the Trinity, But faith 
also sustains them in their seeking after the one God. In this effort to know the 
‘one God, human beings grow in love, and it is precisely this love for the one 
God who is accessible through creation that makes it possible for them to love 
also the Trinity, which can be known only by faith. For those who love God 
Jove Love, and in this love, they love the fact that the Trinity is the one God. 

Finally, in his reflections on the procession of the Holy Spirit from the 
Father and the Son, Augustine presupposes that the inner life of the Trinity is 
knowable only on the basis of the Easter mystery. The economic Trinity alone 
reveals the immanent Trinity.” The point is thereby made more clearly than 
elsewhere that the act of faith does not simply purify the eyes of the spirit for 
a perfect knowledge of the one God. Faith in Jesus Christ, who on the cross 
and in the resurrection proved himself to be the Son and therefore also the one 
who communicates the Holy Spirit, also opens to believers new horizons in 
the knowledge of God. Christians know through faith that the Father is the one 
God, not alone but together with the Son and the Holy Spirit 























2. God the Creator“ 


a) The Importance of The Literal Meaning of Genesis 


It was not long after beginning The Trinity that Augustine also began his 
extensive explanation of the first two chapters of Genesis. The time he re- 
quired for the work known as The Literal Meaning of Genesis (De Genesi ad 
litteram) was less than for The Trinity, but it nonetheless took several years 
(404414), He had already set himself to explain the beginning of the Bible, 
and he would come back to it again later on." So, too, there is no doubt that 
he developed his thoughts on the subject in light of both a long tradition and 
his own experience.” But his most thorough and at the same time most origi- 
nal presentation of the matter is contained in The Literal Meaning of Genesis 
The truth of this claim can already be seen in the method applied ee" 
Namely, he avoids a Christological interpretation of the text” while con- 
sciously bearing in mind the ineffable mystery of the divine activity that began 
history and gave things their meaning? With reverence in face of the unfath- 
omable mystery of the all-transcendent God, he offered the most profound 
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reflections on the history of the origin of heaven and earth as told in the Bible 
(see Gen 2:4a). More clearly than elsewhere, except perhaps in the Con- 
fessions, he expressed his ideas on God and God's relation to creation. Thus, 
The Literal Meaning of Genesis contains the end result of what he had learned 
in his discussions with Manicheism and Neoplatonism, but also in the study 
of the Bible that he undertook as a result of his contact with Ambrose. 

I is noteworthy that by "God" he usually means the Father,” who created 
the world through the Word and in the Holy Spirit.” This can be seen even 
where he speaks of the Trinity as creator: 











It is the Blessed Trinity that is represented as creating. For, when 
Scripture says, In the beginning God created heaven and earth, by the 
name of "God" we understand the Father, and by the name of 
"Beginning," the Son, who is the Beginning, not for the Father, but first 
and foremost for the spiritual beings [God] has created and then also for 
ill creatures; and when Scripture says, And the Spirit of God was stiris 

‘above the water, we recognize a complete enumeration of the Trinity.” 











‘There can, however, be a tension between God the Father and the one God: 
“We say, then, that the sovereign, true, one, and only God, Father, Son, and 
Holy Spirit, that is, God and [God's] Word and the Spirit of both, the Trinity 
without confusion and without separation. . . .”” Nonetheless, completely in 
line with the Bible, "God" is used first and foremost for the Father. 








b) Augustine's Theology of Creation 





‘The best way to start a presentation of Augustine’s theology of creation? 
as developed chiefly in The Literal Meaning of Genesis is with the distinct 
between "founding" or "establishing" (condirio) and "governing" or "admin- 
istering" (administratio), which controls his explanation of the story of crea- 
tion. The formulation of the distinction certainly goes back to the classical 
period of Latin. It is found in Cicero, who is probably following Poseidonios 
and says in his The Nature of the Gods, “I say, then, that the world and all its 
parts were established in the beginning by the providence of the gods and are 
governed for all time by the same providence.” Prior to Augustine, Tertullian 
had already distinguished between “found” (condere) or “establish” (in- 
stituere) and “govern” or "administer" (administrare). Another distinction of 
the same kind, seen in the formula “founder and ruler” (conditor et rector), 
was also used by both pagan and Christian writers. 

‘The way, however, in which Augustine himself uses the distinction be- 
tween creation and government, both in The Literal Meaning of Genesis and 
elsewhere," is also connected to some extent with the double story of creation 
in the Bible. In his discussion of it, he also draws upon the following three 
texts of the Bible.** According to Sirach 18:1, God created all things together. 
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‘Therefore, when Genesis 2:2 speaks of God resting, we must understand that 
everything had been done. On the other hand, according to John 5:17, God 
does not cease working;" rather, God continually governs what God estab- 
lished at the beginning. Accordingly, Augustine does not, like Philo, Origen, 
and Gregory of Nyssa, use the two accounts to contrast a purely spiritual crea- 
tion with a spiritual-corporeal creation." Instead, he distinguishes two phases 
in the one creation: “There are two moments of creation: one in the original 
creation when God made all creatures before resting from all [God's] works 
on the seventh day, and the other in the administration of creatures by which 
[God] works even now. In the first instance, God made everything together 
without any moments of time intervening, but now [God] works within the 
course of time.” At that time, then, God created, now God continues to gov- 
en. 

In the first moment of creation (the conditio or founding), Augustine dis- 
linguishes two aspects. He does this first in connection with his considerations 
‘on the knowledge of the angels." In his view, the angels have a threefold 
knowledge. They see things in the Word, they sce them in their created real- 
ity, and they relate this vision to God. Consequently, the "reasons" (rationes) 
of things exist first in the Word, then they are made real in elements and seeds, 
and this along with time." In the fifth book, Augustine develops similar 
thoughts, but without relating them to the knowledge of the angels." Thus, he 
reaches the point of making a general distinction between "reasons in the 
Word (before time)" (rationes in Verbo [ante saecula}) and "causal reasons" 

the elements (from the beginning of time) (rationes causales [a saeculo). 
This distinction is presupposed in the following formulation: "[God's very 
self] exists before time. But when we speak about the beginning of time, we 
think of creatures such as the world, with which time began. Creatures which 
are born in the world are said to be in time.” Here, too, the important dis- 
tinction between "now" (nunc) and "then" (tunc) finds expression in the dis- 

nction between "from the beginning of time” (a saeculo) and “in time" (in 
saeculo). 

Two qualifications may be added. First, although creation did not take 
place in “temporal days,” it does have to do with time, for at the creation, time. 
also began." Second, as already indicated, in this foundation of the movement 
of creation, the "causal reasons" were also included, as was the “connection 
of causes,” that is, the order which this movement was to follow." From this, 
1wo conclusions follow. While the first moment, that of creation, was primar- 
ily ideal but also real insofar as it already included time (“from the beginning 
of time”), the second moment is completely real, for in it, creatures exist in 
the reality of time (in saeculo), But in this movement, no “new kinds" (nova 
genera) arise." What happens in this movement is rather a development of the 
"causal reasons” that have been installed from the beginning.” "God, then, 
creates no new creatures, but [God] directs and rules by [God's] governance 
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of the world all the things [God] made together, and thus [God] works with- 
‘out ceasing, resting and working at the same time; 


€) Statements about God Contained in the Theology of Creation 


In connection with the doctrine of the twofold creation, Augustine makes 
a whole series of fundamental statements about God. To begin with, he de- 
God as the wise and generous creator. God does not create blindly; 
God knows what God is doing. God knows creatures in the "eternal reasons 
(rationes aeternae) that are contained in God's Word.' Precisely on this ac- 
count, creatures bear the mark of God's rationality, In addition, as the Scripture. 
says, God has created all things. with measure, number, and weight (Wis 
11:21); as a result, all things participate in the wisdom which God is in the di 
vine self." But this also means that human beings can know God through crea- 
tion." They do not know creatures, however, in the way in which God knows 
them in God's eternal and changeless knowledge before God even created 
them. Therefore God is ultimately closer to human beings than things are." 

At the same time, moreover, Augustine stresses the fact that the divine 
goodness underlies creation. God does not create simply because God wants 
to but out of God's overflowing goodness; that is, God does not need creatures 
‘but wants to give them a share in God's everlasting blessedness.! In doing 
so, God proves the divine love in two ways: "There are, it should be noted, 
two purposes in God's love of [God's] creation: first, that it may exist, and 
secondly, that it may abide" This twofold love, which begins and preserves 
and which corresponds once again to creation and government, has a different 
effect on heavenly and on earthly beings: “Some abide in the most exalted 
holiness next to God, transcending all the changes of time; but others abide 
according to the determinations of their time, while the beauty of the ages is 
unfolded by the coming and passing of things.” 

‘What has been said contains a second statement: God sustains the creation 
and in the divine providence leads it to its fulfillment." In other words, God 
does not leave the world to the play of chance."* Rather God continues to be 
the cause of the ongoing existence of all things; were God to withdraw, the 
world would fall back into nothingness. 17" Augustine describes this ongoing 
divine causality with the term “government,” a term that includes both the mo- 
tion given to things and providence."® When he speaks of “movement.” he 
means that God continually moves the world, keeps it in motion." 

‘Two things are included in this last statement. First, there is a movement 
that embraces everything, even the smallest and least important element;!" yet 
in this movement of all things, God remains unmoved.” As Augustine ex- 
plains in detail, especially in answering the question of how God spoke to 
Adam, God works in time and space without God's eternity, truth, and love 
being affected in any way." 
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In this connection, Augustine distinguishes between God's activity in na- 
ture and God's activity in wills.” God moves natures so that they exist. 
Wills, on the other hand, God directs so that good wills are fruitful, while evi 
wills do not go unpunished and in this way are, despite everything, integrated 
into the order which God has established. "^ The freedom that God thus gives 
to human beings is, however, grounded in the nature which God has estab- 
lished. (In the course of the Pelagian controversy, Augustine would under- 
stand this conception of freedom more narrowly but would not abandon it in 
principle.) At the same time, the divine activity is further specified from 
another point of view. While God acts directly in natures to call them into 
existence and while God also enlightens the angels without any mediation so 
that they may participate in God's truth and blessedness, God acts on human 
wills mediately with the aid of spiritual or corporeal creatures. This co- 
operation of second causes itself takes place within an order in which lower 
creatures remain subordinate to higher and God stands over the entire 
order." 

In this detailed description of the movement given by God, the second 
element in governance, namely, providence, is also included. In God's provi- 
dential movement, God follows the order which God has established." 
‘Consequently, divine providence is simply the development of the "causal rea- 
sons” which God introduced into the elements of the world when God 
founded it and which were already contained in the divine Word, If in this de- 
scription of providentially caused movement as an unfolding, Augustine gives 
the impression of a predetermination,! he corrects the impression in another 
image, a comparison of the development of the world with the growth of a 
tree." In this context, however, he does not go into the question of the in- 
‘equality of human beings in happiness and misery; but in another passage, he 
does point to the cross, from which alone the depths of this mystery can be 
glimpsed." Elsewhere, he has, in addition, allowed more independence to 
temporal events, speaking of “the beauty of the ages [that] is unfolded by the 
coming and passing of things." 

Finally, the theme of the twofold creation gives expression to the tension 
that exists between the eternity of the changeless God and God's activity in 
time, which God has created along with changeable creatures, whether spirit- 
ual or corporeal, which are always in movement." In this conception, crea- 
tures somehow exist outside God in their own natures. They are, however, 
connected with eternity. Their movement originates in One who remains im- 
movable; it occurs in accordance with the possibilities contained in the causal 
reasons: it also leads back to God, who is after all things." At the same 
time, Augustine is fully aware that the movement of changeable creatures by 
the changeless God remains impossible to grasp. He does not speak in a 
purely negative way, but says rather that God moves the divine self and crea- 
tures outside of time and space.'” He also compares God and the soul: as the 
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soul moves the body without itself thereby moving in space, so God moves 
things without the divine self entering into the movement of time." But this 
comparison leads him only to place a still greater emphasis on the mystery of 
the divine activity in space and time: “For if [inquiring human beings] cannot 
yet grasp what takes place in [themselves], how much less will [they] com- 
prehend what is above [them]! 

For a complete understanding of this theology of creation, we must add 
that it undoubtedly contains philosophical considerations similar to those of 
the Stoicism which Cicero had accepted and, above all, to those of contem- 
porary Neoplatonism.” It is to be noted, however, how in his thoughts on 
creation and providence, Augustine takes biblical texts as his starting point 
and repeatedly makes these his guide. An important stimulus came from 
Genesis n the seventh day God rested."?! Now, God certainly did not 
rest like a human being wearied by labor but as God alone can rest, Yet when 
the Scripture expressed itself in this manner, which was suited to human 
understanding, it did not do so in vain or in a way unworthy of God. Apart 
from explanations of a rather moral type, Augustine understands by the “rest 
of God” the completion of the “first foundation” and the absolute lack of 
neediness on God's part. The supreme being is blessed in itself, even while 
allowing others to participate in its blessedness. 

Also of interest to Augustine was the question of how old Adam was when 
created. In this context, he explains the manner in which possible and real 
beings, the natural course of things, and miracles are contained in the “causal 
reasons.” According to this explanation, God in his omnipotence and 
providence establishes the laws governing things, but without binding the 
vine self to these laws." On this same basis, that is, once again on the basi 
of the Bible, when explaining the formation of the woman, Augustine also dis- 
tinguishes the mystery of grace from that of creation. The grace by which sin- 
ners are rescued belongs among the motives hidden in God, which come into 
play not in creation but only in providence."* Therefore, according to the 
Apostle, the mystery of grace is not hidden in the world, where the causal rea- 
sons of all things that have a natural origin are hidden, but in God, who has 
created everything. "^ 

nally, the question of how God spoke with Adam spurred Augustine to 
a profound discussion of providence, which I dealt with above." At the same 
time, this question provided him with an opportunity of distinguishing the 
rect knowledge of God that the angels have, from the indirect knowledge of 
God that human beings have." These more philosophical reflections are, 
however, based once again on the Bible. In light of John 5:17, 20f. and 1 
Corinthians 15:36ff., Augustine excludes any limitation of God's activity. It 
is also understandable in light of the Bible that he likes to use political ex- 
pressions and images for God’s action in the world: rule, govern, administer, 
and so on. 
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Even in the area of the doctrine of creation, the focus is always on the 
understanding of the faith. Following the Bible, Augustine endeavored to gain 
‘a more exact understanding of the sense in which God is to be viewed as cre- 
ator. To this end, however, he also took ideas from the Stoic and Neoplatonic 
traditions, in which the description of divine providence played an important 
role. The extent to which the faith allowed him to go beyond the philosophi- 
cal thought of his time is clear especially from his reception of the Christian 
conviction that God “creates from nothing.” No less distinctive, moreover, is 
his idea, inspired precisely by the biblical story of creation, of a God who 
speaks to human beings and loves them, without being dependent on them, In 
light of all this, one will be still less inclined to speak of a revolution in the 
doctrine of God that took place around 397. Even though Augustine com- 
posed The Literal Meaning of Genesis after 400, the work shows how fund. 
mental the biblical teaching on God the creator had been for him a good while 
before he wrote his answers to Simplician 














3. The God of Sacred History 


a) The Theological Significance of The City of God in General 


When the lamentations of Christians and the objections of pagans against 
ine providence continued unabated after the fall of Rome in 410, Augustine 
felt compelled to defend the Christian religion in a large-scale apologia which 
he himself entitled Books on the City of God.™® But the debate with Roman 
paganism which this defense involved had long before become a consuming. 
preoccupation of his. In this context, he had also already appealed to history, 
in which the two cities symbolized by Jerusalem and Babylon are in oppos 
tion from its beginning to its end. ^ This theme was now to be fully developed 
in The City of God. 

It is to be expected that precisely in this context, Augustine would further 
develop his idea of God. The accuracy of this prognostication is already clear 
from a preliminary answer to the two difficulties that the title of this section, 
"The God of Sacred History.” may suggest. 

First, there is the possible question of whether, in The City of God, God is 
in question at all. Despite the title of the work, this query is not groundless. 
For while in his great catechetical instruction, Augustine had presented Christ 
as king of the city of God, ^ it is not so clear what "king" means in the pre- 
sent work. To be sure, Christ is a number of times described as “king and 
founder of the city”: but in a no less uncompromising way, it is said that 
God is the founder of the city," and there is no doubt that "God" means the 
Father. This acceptance does not of itself contradict the fact that in his 
apologia, Augustine is attacking in particular the philosophy held by the 
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Roman pagans, for in his view Porphyry, whom he has first and foremost in 
mind, acknowledged the God of the Jews and at the same time also spoke of 
"God the Father.” 

The second objection is more important: Is it justified, when referring to 
The City of God, to speak of "the God of sacred history”? It must certainly 
bbe admitted that this expression does not occur, but it is a fact that in the fif- 
teenth book, in which Augustine begins his presentation of the development 
(excursus) of the two cities," he speaks several times of "sacred 
uses the expression especially in passages in which he is defending the cred- 
ibility of the biblical account of history." As I will have to show in greater 
detail, the emphasis in the second part of The City of God is precisely on this 
historical account, on the "knowledge of history" (cognitio historialis). In this 
second part, Augustine seeks to confirm the refutation of Porphyry, which he 
had undertaken in the first part, by showing from the biblical history that there. 
is indeed a universal way of salvation." The sacred or divine history un- 
doubtedly tells us that human beings either turn to God in love or deny God 
their love. But the historical account of God's activity in the world is also con- 
cerned, in the final analysis, with God's guidance and judgments or, better, 
with the God of whom the Bible tells. In view of this “story of the deeds of 
God,” it is quite legitimate to describe the idea of God that finds expression in 
the most powerful apologia from Christian antiquity as "the God of sacred 
history.” 


























b) The Basic Idea of the First Ten Books of The City of God 


Although the main theme of The City of God (around 410) was not new, 
the external events of that year did cause Augustine to concern himself in a 
more thorough way with the action of God in history. In any case, in the first 
book, where he refers in detail to the conquest of Rome, he describes God as. 
an educator who is testing Christians by misfortune and in patient mercy de- 
sires to lead pagans also to conversion and who has the power to bring good 
even out of evil Therefore, Christians had no need to hesitate in answering 
the question “Where is your God?” As the family of the supreme and true God 
and as believers in the perhaps hidden but always active presence of God, they 
possessed a consolation that is not deceptive but is based on a firm hope. 

Moreover, the pagan objection that the abolition of the traditional form of 
worship was responsible for everything led Augustine to prove from history "^ 
that the pagan gods were unable to ensure the earthly prosperity of the 
Romans. In doing so, he was, at bottom, refuting the political theology of 
Varro. If the Romans achieved glory in their history, it was not due to the 
worship of their gods, who had no concern for the morality of the citizens, but 
(on the contrary encouraged them to immorality." and had not protected them 
from disasters even before the rise of Christianity.'” The Romans owed their 
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fame rather to their moral strength" and, above all, to the true, almighty, and 





just God,'* who takes care of both the good and the wich 

In fact, in the pre-Christian history of Rome, it became clear that God 
alone, the author and giver of all good, gave earthly kingdoms to the good and 
the evil, and this in accordance with an order that is unfathomable to us but 
completely clear to God; that the divine self is not above this order but is its 
master and governor; and that if in the process God allowed human beings to 
enjoy earthly happiness, God did so in order to bring them, as God did the 
people of Israel, to a desire for true blessedness.'® Without undermining 
human freedom, God has foreseen and preordained everything; for as ` 
cause which is cause only, and not effect,” God knows and determines all 
other causes in advance," It is precisely because God does what God wills 
and does not suffer what God does not will, that we call God "all-powerful."* 

In saying all this, Augustine does not, however, exclude the basic prin- 
ciple of the Roman political theology, according to which, worship is the 
basis of the salvation of the people; but it must be the worship of the true 
God," for God alone is the master and governor of all present things. On 
the other hand, the principle is breached insofar as by giving earthly bless 
ings, God intends to awaken the desire of eternal blessings and, when all is 
said and done, desires to be worshipped in view of these. God does govern 
the destinies of nations, but is even more the creator who intends to bring 
human beings to everlasting happiness through a history of prosperity and 
isasters, ^ 

Consequently, the second part of the attack on the pagans must show that 

the gods can guarantee human beings a supraterrestrial happiness even less 
than they can an earthly one. That is why the issue is the refutation of 
Varro's political theology." And yet, in these five books (6-10), Augustine's 
criticism is not aimed primarily at these Stoic concept while these 
identify God too closely with the world, it is not worthwhile, in his opinion, 
to continue debating with them." He turns instead to the contemporary 
Platonic tradition as represented especially by Porphyry. " The reason is that 
this tradition accepts the existence of God and of God's concern for human- 
ity, as well as worship of God for the sake of everlasting life, even though, il- 
logically, it puts up with polytheism." He views it, in particular, in light of its 
division of the philosophy of God into three parts: God as origin of things, as 
light of minds, and as end of good action." For this reason Augustine also 
prefers the Platonic tradition to all others."* 

On the basis of these considerations and after a survey of Varro's teaching. 
‘on demons." Augustine presents Platonic teaching on everlasting life!" and 
‘on the mediation of demons."* He thereby prepares the way far his own pos- 
itive thesis, according to which Christ alone, the true mediator between God 
and humanity, opens the way to salvation for all by enabling them to enter 
through love into his sacrifice and thus become the city of God." 
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In thus linking mediation and true worship so closely, Augustine certainly 
has in mind the teaching of Apuleius and Porphyry on demons." He takes 
over from these writers the idea of a spiritual worship that is to lead to a life 
of happiness in God, At the same time, passages of Scripture, which clearly 
become more frequent in the tenth book, compel him to return to his main the- 
sis about the two cities, Thus, while the God of history moves into the back- 
ground in the debate with the Platonists,"* this God appears once again as 
soon as the emphasis falls more on the Bible. 

The thesis on the true mediatorship, which is directed chiefly against 
Porphyry, seems to have little relation to history. In fact, however, it includes 
a consideration of history and a historical picture of God, and this in two 
ways. On the one hand, the sacrifice offered by Love proves to be a historical 
reality, something that is gradually brought to completion, The way was pre- 
pared for it in the Old Testament by miracles, theophanies, and sacrificial ac- 
tions, and at the present time it finds expression in the sensible manifestations 
of mercy." It reaches completion also on the social and therefore, necessar- 
ily, the historical level, ™ Furthermore, and above all, this sacrifice would not 
have been possible without the incarnation and the cross, "* In these, it has its 
historical foundation, and it remains effective in history insofar as the memo- 
of itis daily celebrated in the liturgy of the Church. "^ The anti-Porphyrian 
teaching on the mediatorship of Christ supposes, then, a God who never 
ceases to act in history. 

On the other hand, the refutation of Porphyry leads Augustine to demon- 
strate the existence of the universal way of salvation from the knowledge of 
Waar)" He is thereby able to answer at the same time the question of why 
Christianity appeared so late on the scene. The knowledge of history is based 
chiefly on the fulfillment of the Old Testament prophecies. In Augustine's 
view, there is no more compelling proof than this, as even the Platonists 
allow; Concretely, this knowledge of history consists in reflection on the 
origin, development, and end of the two cities and thus in a meditation on his- 
tory that necessarily presupposes a God who acts in history.” How accurate 
this statement is can also be seen in the themes which Augustine takes up in 
passing when dealing with the tripartite history of the two ci 
































©) The Two Cities according to the Historiography of the Bible 


If the increased appeal to the Bible in the tenth book of The City of God, 
the positive part of the apologia, led to a greater attention to history, this is all 
the more true of Books | 1-22." By this I mean that in his efforts to confirm, 
on the level of the knowledge of history, his thesis on the universal way pe- 
culiar to the Christian religion, Augustine relies extensively on the biblical 
writings, beginning with Genesis and ending with the Apocalypse of John.” 
To this end, he makes use of the rhetorical pattern of beginning, continuation, 
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and end," as applied in fourth-century historical writing with its panegyrical 
tendency.” Moreover, Augustine had already called for the use of this kind of 
historical approach in catechesis,™ and he had also practiced it, in at least an 
inchoative way, in his own sermons on the baptismal creed." In such a "nar- 
ration of events,” God inevitably appeared primarily as a God of history: as 
the one on whom the narrative focused and thus as the God who acts in his- 
tory. 

This statement applies first of all to Books 11-14, in which Augustine 
treats of the creation of the angels and of the fall and its consequences for 
human life in the flesh. To begin with, in connection with the creation of the 
angels, he makes a series of statements about God, their creator: about the 
knowledge of God that is gained from the created order, from knowledge of 
truth by the soul, and from faith in Christ; about God's transcendence of 
time and space;"? about God's simplicity and immutability, which, how- 
ever, exclude neither the trinity of persons! nor the "multiplicity" of God's 
wisdom;?" about God's power to integrate even evil into the beauty of the 
world order: about God's knowledge, in which all things are present to 
God; about God's goodness, because of which God has created every- 
thing." In the process, Augustine does not neglect to point out the trinitarian 
aspects of the divine creative activity. but this must be dealt with elsewhere. 

Further questions about the origin of the two communities, of the angels 
and good human beings, and of the demons and sinners give Augustine an 
‘opportunity to make it clear that everything originates in God;?™ that God 
"the supreme existence and the author of all existence whatsoever"? and 
therefore the efficient cause of all good but not of evil, which arises from a de- 
fective cause; and that God and God's providence are in no way open to 
challenge.?" The reflections on the creation of the human being that make up 
a good part of the twelfth book also lead Augustine to go more deeply into the 
‘question of time and eternity. In doing so, he does not shrink from saying that 
the fact that God has created the human being in time without a new act of the 
will is an impenetrable mystery.” but he categorically rejects the idea of a 
plurality of worlds." At the same time, he agrees that God's knowledge also 
embraces the infinite." Finally, he again reminds his readers that every being 
outside of God has its origin in God, while God is not subject to any passivity.” 

The exposition of the fall and its consequences in Book 13 contains no 
significant references to the being and activity of God. The same can be said 
in large measure of Book 14, which deals with human lusts, At the end of this 
book, however, Augustine does stress the point that God has foreseen human 
frailty and integrated it into God's providential design and that God can bring 
good even out of evil" With these concluding reflections, he completes the 
more static teaching—but a teaching nonetheless necessary for an under- 
standing of God's action in history—on the relationship between the eternal, 
immutable God and creatures that are changeable and also caught up in time, 
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He turns now to the more dynamic perspective of a history of salvation and. 
damnation, wherein God asserts the divine justice toward sinners and reveals 
the unmerited mercy with which God fills up the number of the elect. If God 
allows the sin of the angels and human beings a place in the divine providence, 
God does so only in order to teach through historical experience what a differ- 
ence there is between the individual's arrogance and divine aid?" and, in the 
final analysis, in order to make it clear, through the contrast between selfless 
love of God and self-love with its contempt of God, that God is all in all” 

In Books 15-18, the subject is the development of the two cities. 
Whereas the first three books, which dealt with the period from Abel and Cain 
to the Babylonian captivity, had been concerned almost exclusively with the 
development of the city of God, in the eighteenth book, which takes us down 
to Augustine's time, it ìs the juxtaposition of the worldly city and the city of 
God that is discussed." In all four of these books (15-18), however, histori- 
cal thinking comes even more to the fore. This is already made inevitable inas- 
much as here Augustine is basing his thought to a great extent on the historical 
and prophetic books of the Old Testament.” But this historical emphasi 
heightened by the Det that at the same time, with the help especially of 
Eusebius, he endeavors to correlate the events narrated in the Bible with those 
of general world history.” 

In this meditation on history, which he distinguishes from philosophical 
reflection,” he has little to say about the role of God. He does, however, end 
this second section of Part 2, on the historical coexistence of the two cities, 
with the following lapidary statement, “Nevertheless, both cities alike enjoy 
the good things, or are afflicted with the adversities of this temporal state, but 
with a different faith, a different expectation, a different love, until they are 
separated by the final judgment, and each receives [its] own end, of which 
there is no end." 

In these books, to speak more specifically, he harks back to three themes 
that illustrate the historical action of God. First, he reminds his readers more 
than once of the providence that has controlled both the rise and the fall of the 
various empires. Providence also ordained that even outside Israel, the 
people of God, there should be human beings who lived lives pleasing to 
God. This is the context also for the strong emphasis on the unmerited elec- 
tion of the citizens of the city of God. "^ 

Another theme which Augustine had to take up, especially in connection 
with the history of Abraham and the other patriarchs, was that of promise and 
prophecy.” In light of these, the events reported by the inspired writers al- 
ways referred also to Christ and his Church.” Augustine does not, however, 
fail to point out that depending on God's intentions, some of the promises 
were fulfilled in the fleshly Israel, others in the Church, and still others in 
both.™ Above all, he stresses those promises that have been fulfilled in the 
victorious spread of the Christian religion, despite the obstacles, both internal 
































God in the Major Theological Works 121 


and external, which the Church faced?" In the background here is the idea 
that God repeatedly consoles the Church but at the same time seeks to keep it 
free of all arrogance by means of the trials God sends. 

Finally, a decisive factor in Augustine’s meditation on history is that it is 
based on the historiography of the Bible, which is guaranteed by the author- 
ity of God's very self. Unlike the philosophers, who are at odds with one an- 
other, the biblical writers, who agree with one another, bring out the true 
meaning of the history they narrate." It may be noted in passing that on 
occasion, Augustine also turns his attention to the anthropomorphic language 
Of the Bible as he explains the wrath of God?" or God's “descent” or God's 
speaking with the asch" 

In the final four books of his apologia, which were not composed until 
around 426, Augustine treats of the end of the two cities. He begins with a 
rather philosophical discussion of happiness, in which he has Varro, Cicero, 
and Porphyry chiefly in view?" Here he takes as his guiding idea that the per- 
fect happiness of the Christian people cannot be found in the present life nor 
consist either in the virtue of the individual or in the coexistence of many, but 
solely in everlasting peace?" For this everlasting peace and the preliminary 
peace that leads to it, his favorite name is “the tranquillity of order: But this 
kind of peace comes from God alone, the God who “created all things in 
supreme wisdom and ordered them in perfect justice,” for God gives human 
beings what they need for their earthly lives in order to guide them to obedi- 
ence and then to everlasting peace in the resurrection?" 

‘Thus, a submission in faith to the eternal law is required of mortal human 
beings. This attitude of faith must, in turn, be translated into action in the 
life of society. This kind of faith-based life for God and neighbor can, how- 
ever, come only from God: God must cause it to arise and grow through the 
divine teaching and grace. On the other hand, a life of faith can lead only to 
God, so that God may be all in all. In this context, Augustine also holds the 
view that while it is stil on its pilgrimage, the heavenly city adapts itself to 
the community of the earthly city as long as the worship due to the one God 
is not put at risk and earthly peace remains always directed to God,™ God, for 
God's part, must therefore act in history so that a perfect tranquillity of order 
may come into being. 

The accuracy of this claim is confirmed by the way in which Augustine 
distinguishes between the city of God and the pagan city, namely, by the fact 
that the former, unlike the latter, is built on justice. ® This justice, in turn, in- 
cludes a subordination to God and above all, excludes all worship but that of 
the true God, the God of the prophets and of the promises now being fulfilled, 
the God therefore of sacred history, but also the God whom Varro calls the 
"supreme God” and Porphyry, the “great God." 

The historicity of this God of peace is also confirmed by the way in which, 
in his attack on Roman paganism, Augustine uses the testimony of Porphyry, 
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‘who despite his hostility to Christians, recognized the God of the Jews as the 
supreme God.” This representative of the best of all philosophies even spoke 
of "God the Father"?? but illogically did not accept the Jewish principle, 
which must have been known to him, that God alone is to be worshipped.” 
On the other hand, as Augustine acknowledges, he agrees with Porphyry that 
justice must be based on devotion, which includes love of God, neighbor, and 
self. But in his own case, this basic conception is more open to a God of his- 
tory, not only inasmuch as he, unlike Porphyry, gives love a social dimension 
and thereby makes it a factor in human history but also, and above all, inas- 
much as he sees the return to God made possible by the sacrifice of Christ on 
the cross, thanks to which the city of God becomes a single sacrifice." The 
reference to the passion of Christ is not explicit, but he does speak of the one 
sacrifice of Christians and of the eucharistic celebration of this mystery. In 
doing so, he specifically refers the reader to his earlier development of the 
same theme. 

In Book 20, Augustine takes up the last judgment, the final act of history. 
Here again, God is thought of as a God of history. This is already made clear 
in the introduction where, following the Bible, Augustine explains that God is, 
before all else, a judge of humanity?" At the same time, he emphasizes here 
the inscrutability and justice of the divine judgments, in accordance with 
which the good must endure evils while the wicked experience good thing 




















But as the final act, the judgment itself is part of history. Augustine therefore 
sets it in the context of historical events, the course of which he derives from 





sages of the New and Old Testaments. 
confirmed by the basic thesis of the Homilies on the Gospel of Joh 
namely, that God will entrust the final judgment to the incarnate Son? and 
will bring it to pass through the coming of the Human One. 
In the last two books of The City of God, Augustine first takes up the end 
of the city of this world and then the end of the city of God.* In dealing with 
the former, he discusses chiefly the question of the eternity of hell fire! 
while in dealing with the latter, he focuses mainly on the resurrection of the 
body. But in answering both questions, he develops a theology of miracles." 
In it, miracles are seen as a revelation of God. Above all, the omnipotence of 
God plays a central role." Just as God constantly works miracles—first and 
foremost the miracle of creation and the miracle of the ever more wide- 
spread belief in the resurrection of Christ—and permits miracles to be 
worked by the angels and even by demons, so too can God, in God's wise om- 
nipotence, allow the damned to burn in a fire that does not consume them? 
and can transform the bodies of the just for life in heaven. 
Tn the background of this teaching on God's omnipotence is the idea that 
the always immutable God can intervene to alter the course of nature that was 
set at the creation. Hereby, the author addresses once again an important 
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theme of the theology of history. At the same time, it is God's omnipotence 
that allows God to permit the fall of some of the angels; for God knew that the 
divine power was great enough to bring good out of this evil and to replace 
the fallen angels with human beings.*® Since the presence of the Pelagian 
controversy can be clearly sensed in the last books of The City of God, it can- 
not surprise us to find that in these books God is also seen in light of the his- 
tory of unfaithfulness on the one hand and gracious justification on the other. 
But this aspect of the matter needs to be discussed in greater detail else- 
where?" So too, the question of the vision of God, which Augustine goes into 
in detail in the last book, must be taken up later on.” 

At the same time, mention must be made here of the lengthy debate with 
the "compassionate Christians" on the limitation of the punishments in hell”? 
Augustine refutes these Christians, who in his view are overly generous, by 
referring to the revelation of damnation, which he regards as explicit”? and 
to the lex orandi, that is, to the prayer to be spared the pains of hell;?" in ad- 
dition, he corrects their arguments from the Bible.” In this discussion, he is 
‘guided, in the final analysis, by the thesis he has already defended, that the 
providence of God includes justice and that, as the Christian tradition had long 
claimed, God is simultaneously just and kind." In addition, he maintains here, 
as elsewhere, that God's foreknowing and preordaining always coincide.2” 

Finally, the historicity of God is once more brought out fully in the con- 
cluding chapter of the entire work. Here, Augustine describes the plenitude of 
bliss as the sabbath that follows upon the six ages of the world, On that last 
day, human beings will do naught but give completely free and endless praise 
to the God who now fills all and to God's unmerited mercy; therein, they 
will have reached the goal of their love.?”” 

In light of the foregoing exposition, the picture of God that is given in The 
City of God, which is surely the most important apologia from Christian anti- 
quity, may be outlined as follows. First of all, we are struck by the numerous 
but not surprising philosophical statements that occur in a refutation of con- 
temporary Platonism. God is described as founder and governor, as creator 
and administrator, as author of all essences and cause of all things, as origin 
of things in accordance with foreknowledge and will. It is also presupposed 
that God can be known not only by the wise but also, though in a different 
way, by simple folk as well. 

Nor is it surprising to find that in a discussion focused in large measure on 
the political theology of the Roman imperial age, metaphors and ideas with a 
political origin are applied to God. Thus, God is seen as king and emperor, as 
lord and ruler. True peace is God's gift, and only in the order which God es- 
tablishes is justice to be found. 

Closely associated with these political categories are metaphors from pri 
vate life as understood in contemporary views of society. Thus, God is also 
represented as the father of the household and as educator. 
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A further distinctive element is the importance which this apologia gives 
to the fulfillment of Old Testament prophecies and to miracles. These presup- 
pose à God who stands above the natural order which the divine self has es- 
tablished and who can intervene in history in accordance with "reasons" 
which God has, as it were, reserved to the divine self. 

Finally, and above all, a look back at the sections dealing with history in 
the first ten books and at the presentation of sacred history in the other books 
can only make clear how much God is, for Augustine, a God who in im- 
mutable freedom and wise love guides the destinies of humanity and leads it 
to that goal where happiness takes the form of unending praise of God's 
mercy which has operated in time. 

If, in addition, we reflect that Augustine the apologete has measured the 
Christian usefulness of philosophical expressions and sociopolitical meta- 
phors by the standard of the biblical historical narrative and that at the same 
time he distinguishes the orders of grace and nature, we can no longer doubt 
that for Augustine God is, in the final analysis, the God of the prophets and 
apostles and the God of Jesus Christ 








CHAPTER 3 


God in the Christian Program of Life 


1. The Vision of the Omnipresent God 


a) Introductory Remarks on Letters 147 and 187 


During the early years of the writing of The City of God, Augustine also 
had occasion to hold forth on a subject dear to his heart: the perfect union of 
the human being with God. First, the question was put to him of whether 
human beings can see God with their eyes or, more specifically, of how the 
passages of Scripture that exclude a vision of God are to be harmonized with 
those that assert such a vision.’ Somewhat later he was obliged to answer two 
further questions: How is the text, “Today you will be with me in Paradise” 
(Luke 23:43), to be understood, and then how are we to understand the knowl- 
‘edge which a child in its mother’s womb has of God (Luke 1:41-44)? 

The two responses, Letter 147, written in 413-414, and Letter 187, written 
in 417, are closely connected with each other in method and in content. Both deal 
with questions of an exegetical kind.’ It is also true, of course, that Augustine al- 
ways starts with philosophical presuppositions. But we are immediately struck 
by how closely he tries to stick to the relevant biblical texts, In the first of the two 
letters, he also relies on the exegesis of Ambrose." As a result, 
in large measure circumscribed by the two exegetical questions. 

At the same time, the two questions, on the vision of God and on the pres- 
ence of God, also belong together from the viewpoint of their content, Only 
‘what is present can be seen, and only what is present in a new way can be seen 
in a new way: this is something Augustine presupposes throughout the two 
documents 











b) The Treatise on the Vision of God (Letter 147) 


At the beginning of the first of the two letters, which he addresses to 
Paulina, a nun, and which he himself describes as a treatise on the vision of 
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God. Augustine explains his views on religious knowledge." His first reason 
for beginning with these methodological reflections on prayer and knowledge, 
seeing and knowing, knowledge and belief, and on divine and human faith, is 
to ground the approach he takes to the Bible.” But already in these reflections, 
he is also announcing the connection between presence and vision, which he 
regards as fundamental.* In addition, with the help of his analysis of religious 
knowledge, he is able to exclude a vision of God by the bodily senses.” 

‘The content of his answer to Paulina can be summed up as follows, with 
the help of the recapitulation which occurs in the middle of the letter." 
According to the explicit testimony of Scripture and especially of Matthew 
“Blessed ate the pure of heart, for they shall see God,” there is a vision of 
|" God is by the divine nature invisible, but God can be seen if God wills 
to be and as God wills to be." This is true not only of God the Father but of 
the entire Trinity." In the present world, however, God allows the divine self 
to be seen or perceived solely through a created form (species)."* Only in ever- 
lasting life will God be seen as God is, as Augustine repeatedly says, espe- 
cially in view of Exodus 33:13, "Show me yourself” (ostende mihi 
temetipsum), and 1 John 3:2, “When [God] appears, we will be like him and 
will see him as he is." 

‘The vision of God may not, however, be understood as being the same as 
the vision we have of visible things." It occurs, rather, inasmuch as the only- 
begotten Son of God reveals the substance of the deity to those who are wor- 
thy of it. Following Ambrose's explanation of John 1:18, Augustine describes 
this revelatory activity of the Son as a “narrating” (narratio)," in which the 
Son, as the Word, does not sound in our ears but, in keeping with the text, 
“Whoever sees me, sees the Father" John 14:9), shines in the mind as the ra- 
diant image of the Father." This narration is already at work in faith. It is with 
this in mind that Augustine cites the following words of Ambrose, that “out- 


standing desirer of the vision" 





























‘Those who grasp the omnipresence of God with a mind that rises 
above itself see God, even though God seems to be absent, Those, on the 
other hand, who are not capable of this should pray and act so as to attain 
to it, But let them not turn to a human expositor in order with [that one's] 
help to read what they cannot read. Let them tum rather to the divine 
Redeemer in order to become capable of that of which they are inca- 
pable.” 











On the basis of faith, human beings can in any case, even in this life, have a 
knowledge of God. 

Furthermore, the extensive exegesis of Ephesians 3:18, which Augustine. 
undertakes following Ambrose, leads him to a more concrete conception of 
the vision of God. For the knowledge of "the love of Christ that surpasses 
knowledge,” which is included in the vision of the Son and the Father, extends 
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not only to the substance of the deity but to God's hidden counsel of grace and 
thereby ensures the peace that transcends all understanding? 

Behind these explanations of the varying degrees of the vision of God lies 
the conviction that God is by God's very nature invisible.” Augustine himself 
derives this basic view chiefly from biblical texts. In doing so, he certainly 
presupposes the philosophical principle that the unchangeable is also invisi- 
ble.” He supports this principle with biblical texts” and without any further 
philosophical discussion of it. But he evidently joins the preceding tradition 
in accepting that the simplicity of God—what God has, that God is—excludes 
any and every translation into a form required for visibility. 

In his reflections on the vision of God, Augustine also presupposes that 
the vision is a grace, The invisible God allows the divine self to be seen when 
and where God will, Here Augustine explicitly follows Ambrose, according to 
whom the suddenness of God's self-manifestations especially is proof of the 
freedom of the self-revealing God.” Even though the Bishop of Milan con- 
‘inved a long-lived current of tradition in his thesis on the created form God 
uses in the divine manifestations (forma electa), we must regard as original 
with him the heavy emphasis on the divine will, which finds expression espe- 
cially in the antithesis between nature and grace and which Augustine makes 
his own? 

‘These theological considerations are confirmed by certain anthropological 
presuppositions. Human beings are capable of seeing God if God decides to 
communicate the divine self to them. They long for this vision of God that will 
complete their being.** But they want to see God's very self and not just enjoy 
a manifestation of God.” To this end, they must be not only morally worthy 
but also ontologically disposed: they must have pure hearts" and even, so far 
as this is possible, be filled with God (plenus Deo)" They must therefore 
cling to God and prepare a spiritual dwelling for God within themselves 
order to hear [God's] silent story and see [God's] invisible form." The devil, 
the demons, and sinners are therefore excluded from the vision.” Conversely, 
God can show the divine self to the just, and this in a spiritual, not a corporeal 
way, only if they belong wholly to Christ and if they, like Christ, undergo a 
transformation to a glorified life. 

In any case, Augustine seems to assume that Paul and Moses—but not 
Peter" were deemed worthy of seeing God even in the present life. Paul ex- 
perienced a kind of ecstasy and was transported to heaven. Moses’ deepest 
wish—to see God—was fulfilled: he not only saw him “in a riddling way" but 
beheld the divine glory “face to face: 


























c) The Treatise on the Presence of God (Letter 187) 


The Letter to Dardanus is concerned, as I said, with two exegetical prob- 
Jems. In both questions, but especially in the first, the issue is the presence of 
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God, and it is not without reason that Augustine himself describes this letter 
as a treatise on the presence of God." But this basically philosophical prob- 
lem is complicated by the fact that Augustine also brings in secondary ques- 
tions, such as the meaning of “paradise,” and in addition has to take into 
account that Christ is both God and human being. 

Once again, the best way to gain an overview of the answer to both ques- 
tions is to start from the summary with which Augustine himself ends his let- 
ter! Here he speaks, to begin with, of the presence of God in general. In 
addition, he distinguishes between “presence” and “indwelling.” as he has 
several times earlier in the letter.” Accordingly, God is everywhere wholly 
present (ubique totus praesens). God is present not just in one part of reality 
but everywhere; and God is not just partially present in a part but is wholly 
present in every part? Indeed, God is not enclosed as in a vessel, as though 
God could not exist apart from the things in which God is present; rather, God 
is in the divine zelt? 

This completely nonspatial omnipresence becomes intelligible only when 
we rid our minds of all material representations, and this is difficult if not 
simply impossible.“ At least, however, the presence of God may be compared 
with that of light or sound.“ Above all, human beings must think of it as they 
do of wisdom and immortality or health”? In any case, they must exclude from. 
God both quantity and quality.** In positive terms, the omnipresence of God 
consists in this, that God is the creator of all things, governs them all without 
effort, and carries them like feathers in the divine hands.” It is to be noted that 
Augustine ascribes this creative omnipresence not only to God the Father but 
also to the Son and to the Spirit, and thus to the entire Trinity, which is one 
God. 

‘The indwelling of God is something different. For although God is every- 
where present through the presence of God's divinity, God is not everywhere 
present through the grace of the indwelling.“ The indwelling takes place in 
the individual justified human being and in the Church as the body of Christ: 
in "the most blessed temple" and in "the most blessed temples." But it does 
not take place with the same degree of intensity in all. It is "stronger" in those 
human beings who are holier than others and who are therefore more like God 
and closer to God.? In other words, whether a person is more or less filled by 
God and in particular by the Holy Spirit depends on the capacity of the indi- 
vidual and also on the grace given to the individual.** 

The indwelling of God is to be understood as in reality a dynamic occur- 
renee. It already takes place in the unbaptized, depending on their predestina- 
tion; in them, God prepares a dwelling for the divine self. But it is also a gift 
that is given in baptism to little children, who are as yet unable to know God. 
God dwells even more in those who are called but do not yet know God to the 
degree possible on earth, although they are striving for a greater knowledge.” 
God is nearer still to those who are advancing and who persevere in this 
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advance.“ Finally, the indwelling reaches its full form in etemal life.” Au- 
gustine sums up his thinking on the indwelling as follows, “When you think 
of God's indwelling, you think of the unity and communion of the saints, first 
in heaven, where [God] is said especially to dwell because there [God's] will 
is done perfectly by those in whom obedience dwells, and then on earth, 
where [God] builds and dwells in a house that will be consecrated to [God] at 
the end of time." 

Although Augustine closely connects this progressive event with the ca- 

pacity and knowledge of human beings, it is clear that in his view, it is even 
more an effect of God's grace and love.*' God acts: God builds a dwelling for 
the divine self.® The grace-character of the indwelling is most clear in its 
highest form: the “assumption of the human being into Christ.” in whom the 
inc plenitude dwells bodily. 
It is inevitable that after his reflections on the presence of God in general 
and on the indwelling, which is to be distinguished from it, Augustine should 
take up the presence of the God-human being in particular and thereby arrive 
at his real question. Here he makes a threefold distinction. Inasmuch as Christ 
is God, everything said about the presence and indwelling of God holds for 
Christ. As God, Christ is everywhere wholly present. So too, as God, Christ 
dwells in the individual and in the Church as in a temple. As human being, 
however, and because of his real corporeality, Christ has a place in heaven. 
Between Christ’s death and resurrection, however, in his soul he was in the 
underworld, in his body he was in the tomb. As human being, then, Christ is 
not everywhere; rather, he is there whence he will some day come.“ 

















d) Concluding Assessment 


Although Augustine does not in this context use the distinction between 
nature and grace, he does quite explicitly distinguish in Letter 187 between 
the order of creation and the order of salvation. In the former, God is every- 
where wholly present and as the creative substance rules over all things. In the 
‘order of salvation, on the other hand, God dwells more fully in those who 
more fully acknowledge God with the help of the divine grace. Thus, the rea- 
lise on the presence of God is in substantial agreement with the treatise on the. 
vision of God. The self-communication of God—whether described in the 
cited scripture texts as "appearance" or “dwelling”—is completely dependent, 
as is creation as well, on the divine will. God thus shows the divine self to be 
the gracious God. 

At the same time, God comes to human beings to the extent that they 
purify their hearts and strive with devout faith to attain to a greater knowledge 
of God and a more faithful fulfillment of the divine will. God thereby shows 
the divine self to be a demanding God, the Holy One for the holy (the frequent 
contrast between God the just and God the merciful does not apply here). 
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Furthermore, although Augustine connects the grace-character of the in- 
dwelling with the unique grace of Christ's mediatorship only in passing, he 
does explicitly insist that the inaccessible God can be known only through the 
divine Word; God is to be seen only because God's only-begotten Son tells of 
ES 

In accordance with the Christian tradition, which is deeply rooted in the 
Bible but also in the Greek religious spirit, Augustine thus considers the vi 
sion of the invisible God and therewith the union with the wholly other God 
to be the supreme goal of human striving. Yet more than any other spiritual 
writer, or in any case more than the Neoplatonic philosophers, he makes the 
attainment of this profoundly human ideal depend solely on the will of the 
gracious God, At the same time, as he had done in an inchoative way in the 
writings at Cassiciacum,® he connects the divine condescension with the in- 
carnation of the Son of God, who is the supreme proof of the graciousness of 
the gracious God. 














God Merciful and Just. 





‘Around the year 412, Augustine entered upon a series of debates that were 
to be in all probability the supreme challenge to his intellectual powers and 
that later found their place in history as the “Pelagian controversy.” We would 
expect that precisely in this dogged struggle over the deepest meaning of 
Christian life, he would have to clarify his original theological thinking. We 
will appreciate better the extent to which this was in fact the case if we dis- 
tinguish two periods in the history of these quarrels about grace: the period 
before 418 and the period after 





a) The Idea of God in the Anti-Pelagian Writings before 418 


As the final work of this period, The Grace of Christ and Original Sin, and 
the Canons of the Synod of Carthage in 418% make clear, the issues in this 
first period (412-418) were universal original sin and the absolute necessity 
of interior grace for salutary action. Celestius and Pelagius, each in his own 
way, had denied the inherited sinfulness of all human beings and had defended 
the possibility of perfect righteousness in this world.” Their main concern 
was the dignity of the free human being. Augustine, on the other hand, took 
into account the need all human beings have of redemption, and he maintained 
the necessity of an interior helping grace that God gives with utter freedom on 
God's part. His concern was “the grace of God through Jesus Christ our Lord" 
and therefore the dignity of God. In fact, his anti-Pelagian position includes a 
whole series of statements about God. In large part, these had long been dear 
to him,” but they appeared now in a new light. 
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The first point to be noted is the theological consequences of the fact that 
in the debate about the Pelagian concept of nature, Augustine recognizes the 
goodness of creation but at the same time stresses the need human beings have 
of redemption.” This means, more precisely, that he distinguishes between the 
gracious character of creation, which is called into being by divine love, and 
the gracing of sinful humanity, which springs from the prevenient love of 
God.” This is to say unambiguously that God is both creator and savior. Thus, 
he reproaches Pelagius: 





When he believes that in defending nature he is taking up the cause 
‘of God, he fails to see that in claiming human nature to be sound, he is 
rejecting the compassion of the physician. For the creator of this nature 
is also its savior. We ought no, therefore, praise nature so highly that we 
ane forced, and are even convinced, to say that a savior is unnecessary. 
Let us then honor human nature with the praise it deserves and refer this 
praise to the glory of the creator. But let our gratitude to [the creator] for 
creating us be such that we are not ungrateful to [the creator] for healing 











Later on, when his adversaries accuse him of Manicheism, Augustine will em- 
phasize this antithesis even more.” 

Furthermore, in this context, Augustine also takes up one of his basic theses, 
according to which, the human person or, more particularly, reason must be 
subject to God; in this sense, God the creator is first and foremost a master 
(dominus).* On the other hand, in connection with divine redemption, he re- 
peatedly makes the point that the “righteousness” of God is not God's own 
righteousness but the righteousness by which human beings are justified.” 

It goes without saying, of course, that Augustine connects the saving work 
of God with our Lord and Redeemer, Jesus Christ.” But the point he repeat- 
edly emphasizes against the Pelagians is that it is the grace of God that is 
given to us through Christ.” It is indeed Christ who justifies us," but in justi 
ig us, Christ reconciles us with God." Even though the sinful human being. 
must turn to Christ, the invitation to do so comes from the Father." At the 
same time, salvation consists not only in association with Christ the Savior but 
also in membership in the kingdom of God." In this context, we must not fail 
to realize that throughout this controversy, which is always carried on in the 
arena of the Bible, Augustine means by Deus the Father, as does the New 
Testament itself." 

The disputes over the dignity of the free human being also led Augustine 
to investigate more fully how the grace of God works in the human heart. In 
this connection, he developed the thesis that in what is most their own, their 
wills, human beings are dependent on the help of God.** But he goes even fur- 
ther and describes this helping grace as an action of the divine Spirit as an 
inspiration to active love." Thus, it is not simply by the action of free will, 
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which human beings have by their creation, and with the support of the law of 
God that they are led to a life of righteousness: in addition, they receive the 
Holy Spirit, through whom they acquire a delight in the supreme good that is 
God's very self. But this is not by any means to say that violence is done to 
them. Rather, God draws them to the divine self by means of God's over- 
whelming light and the sweetness of God's love.” On the other hand, this in- 
terior action of God does not completely restore the interior balance of the 
person, even if a miracle of divine omnipotence were to free that person com- 
pletely from the law of sin." For this reason, Christians must constantly pray 
for the grace of God.” God will then give them joy in what is good? and per- 
severance to the very end.” 

This emphasis on the helping grace of God that acts entirely from within 
already led to an unavoidable tension. On the one hand, the Chri: thus 
made possible by divine grace seems to be an easy thing."* On the other, Au- 
gustine sees this action of God in enlightening and drawing as something 
completely unmerited. It is also given only to those chosen by God and thus 
has its origin in the utterly free decree of God." This tension was, however, 
not something new. It went back to the years 396-397, when in answering 
questions on this subject from Simplician of Milan, Augustine had developed 
the idea of the complete gratuitousness of divine grace. In his Revisions, he 
himself speaks of the explanation of Romans 9:9-29 that he gave at that time 
as having marked a turning point in his teaching on grace; 

















b) The Idea of God in the Later Anti-Pelagian Writings 


In the second period of the controversies concerning grace (418-430), 
three issues called for even more detailed discussion. Julian, the most astute 
of Augustine's adversaries, forced the latter to greater precision regarding the 
concept of corrupted nature and, more specifically, the concept of concupis- 
cence. Furthermore, monastic circles in North Africa and Gaul forced him to 
distinguish more precisely between the action of grace and the action of the 
free will, Finally, at the beginning of these twelve years, but especially toward 
the end of them, Augustine had to take an unambiguous position on the ques- 
tion of predestination. As a result of all these discussions, there was a further 
clarification of the picture of God. 

When Julian and others accused Augustine of Manichean errors" and, at 
the same time, shifted the discussion primarily to the New Testament area, 
They gave him the opportunity to state more precisely the teaching on God that 
he had defended against the Manichees, and this in two respects. 

On the one hand, he had to make it clearer that God is the author of na- 
tures without thereby being the author of disorders.” Accordingly, there is no 
substance that is not from God.” Even in wicked human beings God is the 
creator of good."? In particular, marriage, unlike concupiscence, is from the 
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true and good creator." In this process of clarification, the goodness of God 
is defined more closely: "It follows that the only creator of natures is the cre- 
ator of good things and that [the creator] is therefore good; but [the creator] is 
‘greatly different from [the creator's] creatures and superior to them by reason 
of [the creator's] supreme goodness, for [the creator] cannot be in any way 
corrupted, and this due not to a reception of grace but to a property of [the 
creator's] nature.” But if God is by nature immutable and can therefore only 
be good, this does not mean that God is not free." 

‘On the other hand, the biblically based objections of Julian led Augustine 
to make his concept of God more concrete and more biblical, He speaks of 
God as loving [God's] creation but also loving to judge humanity: "God loves 
human beings so much that even when they are evil [God] loves them as 
human beings, although [God] hates them as evil. Thus the wicked whom God 
hates are human beings, since God loves what [God] has made, and are 
wretched, since God loves judgment.” More accurately: God loves all souls 
but prefers some, not because of their merits but thanks to God's own gen- 
erosity.* 

The discussions on grace and freedom, especially as we see them in Grace 
and Free Will (425-427), compelled Augustine to reflect more deeply on the 
action of God in the hearts of human beings. On the one hand, he maintains. 
consistently that God may not be made responsible for sin. God acts in wicked 
human beings without on that account being the author of their sin. If God 
hardened the heart of Pharaoh, God did it for a legitimate reason without 
thereby removing Pharaoh's freedom." God could with all the more reason 
allow evil in human beings since in the divine goodness and omnipotence, 
God can bring good out of evil. "* "God is so good that [God] can make good 
use even of what is evil; as omnipotent, [God] would not allow this evil to be 
unless [God] were able to make good use of it by [God's] supreme goodness. 
If [God] did not do so, [God] would seem to be rather impotent and less good, 
as being unable to make good use even of evil 

On the other hand, in this context, Augustine presents God as the ultimate 
and true source of salvation. Everlasting life consists precisely in this, that in 
crowning human merits, God is crowning God's own gifts." This is an i 
stance of “grace upon grace. ™ Everlasting life brings to fulfillment a human 
love that has always and at every point been forestalled by God's love.!"? God's 
grace, which illumines human thought and sustains human love, shows itself to 
be an irresistible power." It virtually creates the action of the human will: “All 
who are saved and come to the knowledge of the truth are saved by [God's] will 
and come to that knowledge by [God's] will. Even those who, like children, do 
not yet have the use of free will are reborn by the will of [ihe one] by whose 
creative action they are born. Those who already have the use of free will can- 
not will except by the will and help of [the one] who prepares the will?!" The 

human heart, then, is entirely in God's power. That in saying this Augustine 
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had to reckon with the dilemma of freedom or grace had not escaped him. 
earlier. But in the past, he had abstained from trying to solve this ride.!* 

Finally, in the writings in which he had to give a complete answer to questions 
regarding foreknowledge, predestination, and perseverance, Augustine could 
not avoid giving clearer expression to his conception of the all-transcending 
will of God, He was clear from the outset, however, that he was dealing here 
with an impenetrable mystery. The choice of the children who are to receive 
the grace of baptism before their premature death'"” as well as the gift of per- 
severance granted to the redeemed!"* are based on the unfathomable but just 
decision of God." And yet, even though the depths of the wisdom and love of 
God cannot be plumbed, we may not be silent about the mystery of divine pre- 
destination; otherwise, we run the danger of denying the gratuitousness of di- 
vine grace." We must, of course, speak of this mystery in a correct way. Thus, 
the faithful should pray in fear for perseverance and at the same time set their 
entire hope on the mercy of God.! In any case, Christians may not question. 
the decisions of God." Rather, they must acknowledge that God is not unjust 
toward those whom God does not deliver from the "condemned mass” and that 
God acts out of pure kindness toward the others whom he does deliver." 

In this connection, Augustine also introduces the distinction between 
predestination and God's foreknowledge. According to this distinction, God 
‘knows and wills in advance the salvation of the rescued with the same infalli- 
bility with which God knows and wills those who are lost." God does not, 
however, determine that anyone shall sin, an action that presupposes the free 
act of the creature; God determines only their just punishment.” This doc- 
"rine, which may have been occasioned by certain passages of the Bible'* but 
which no one prior to Augustine maintained in this form," is by any account 
still harsh enough. In practice, it calls into question the universality of sal 
tion." Consequently, it shows God as a master who arbitrarily intervenes in 
the destinies of human beings. It is probable that Augustine himself could 
tolerate such a harsh teaching only because he was convinced that the omni- 
potent God will somehow, despite everything, carry out the plan of eternal 
‘wisdom, Thus, he says in Correction and Grace: 























‘Therefore, we confess, o our salvation, what we rightly believe: that 
the God and Lord of all things—who created everything as very good and. 
Toreknew that evil would arise out of good and who knew it to be more in 
keeping with [God's] omnipotent goodness to bring good out of evil than 
not to allow evil at all—so ordained the life of angels and human beings 
‘that [God] might show in it, first, what their free will can do, and then, 
What the blessing of [the divine] grace and . . just judgment can do.^ 


In this hope, which doubtless was supported by his concept of order, 
Augustine was all the more justified inasmuch as, according to him, God had 
in complete freedom predestined the Son to be the Head of all the elect. 
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In light of this background, it is doubtless legitimate to ask whether the 
picture of God that Augustine projects in the anti-Pelagian and related writ- 
ings can really become the basis for a program of Christian life. The first point 
to be made in response is that in this body of writings, Augustine is not pre- 
senting an utterly new teaching. To a great extent, he only sets new emphases. 
The most original of his contributions is perhaps the antithesis between cre- 
ator and savior, which was imposed on him by the twofold attack on the 
‘Manichees and the Pelagians. Rather new, also, is the way in which he insists 
on interior grace that is irresistible. More than in the past, he now stresses the 
point that delight in the good (delectatio boni) and even in God can come only 
from God's self. The love of God has to be poured into the human heart by the 
Holy Spirit (see Romans 5:5). The least novel characteristic of the 
‘Augustinian teaching on grace is probably the third, its pronounced volun- 
tarism: God acts as God wills. This axiom does not appear first at the sup- 
posed turning point of 397; it is also in Ambrose, and is already to be seen in 
Irenaeus at the latest," In any case, Augustine does speak more clearly now 
of predestination to good and predestination to punishment. Connected with 
this is the henceforth urgent admonition to work out our salvation in fear and 
trembling (see Phil 2:12), 

‘As early as the fifth century, this particular aspect of the Augustinian teach- 
ing on grace was felt to be scandalous and inhuman," and many Christians 
are no less offended by it today than at that time; quite the contrary, in fact. 
The offensive harshness of a thinking that climaxes in this twofold prede: 
nation cannot be denied. At the same time, however, we must bear in mind— 
and this may be said as at least a rough answer to the question of why this 
position was accepted—that Augustine could never escape the thought of the 
unparalleled greatness of God. He felt constantly compelled to stress the radi- 
cal difference between the creator and the creator's creatures. It is in this in- 
tention of allowing nothing to detract from the dignity of God that we may see 
the real heart of a logic which he carried to its extreme. '™ 

is acknowledgment of the Lord and Father in Augustine's conception 
of God is also unconditionally a part of the program of Christian life. Christians 
must realize clearly that they owe everything to their creator and redeemer, 
"[God] made us, and not we ourselves” (Ps 99:3): this is a conviction that must 
never vanish from the heart of a Christian believer." But is not this basic insight 
at one with the picture of God given in the Bible and does it not reflect, in the 
final analysis, the attitude of Jesus, for whom the Father was everything? 























3. The God of All the Faithful 


As the Confessions bear witness on almost every page, Augustine found 
the way to his God primarily through the psalms. He led his faithful and 
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especially those consecrated to God along the same way. He explained to 
them the psalms, which were sung in the liturgy and were read in private. 
The God whom Augustine proclaimed in his explanations was the God of 
everyday life, of human cares and afflictions, of the heart's experiences, of 
yearning love, It is of all the greater interest to consider this locus of encounter 
with God inasmuch as Augustine's "most wide-ranging work,” the Exposi- 
tions of the Psalms, reflects the major part of the pastoral activity of the 
Bishop of Hippo and is therefore representative of the concerns he had in the 
rest of his preaching.' Certainly, it will also be worth our while to at least 
look more closely at the sermons on the Creed and on the Eucharistic prayer. 


a) The Unfathomable Mystery of God 


Following the lead of the psalmists, Augustine never wearies of speaking 
of the greatness of the divine creator who has made everything in heaven and 
on earth." The traces of this omnipotent God are consequently to be found 
everywhere." God's unfathomable wisdom fills the entire creation, ^! By this 
mighty will, God has made all creatures, in utter freedom and unmoved by any 
, but simply as it pleased the divine self: God's will is the cause of all 








things. 

Like the psalmists, however, Augustine also realizes that this immense, 
wise, and almighty God is a stone of stumbling for many individuals." Even 
though Christians do not question God the way pagans do," they nonetheless 
often murmur against God." Perhaps not openly, but they do it in their 
hearts." In their foolishness they do not understand that God may let sinners 
prosper while overwhelming the righteous with suffering." They do not real- 
ize that God means to educate human beings." They do not see God as the 
Physician who wants to heal wounds and who even has the power to give the 
blind a light that comes from the divine self. ^? 

At the same time, those who truly believe do not dispute with God. "^ They 
do not think of accusing God of evil.'*! They do not bend God's will to suit 
themselves," Instead of murmuring, they align their judgment and entire be- 
havior with the will of God.'® God's will is for them the yardstick for their 
lives." If despite all their efforts, Christians cannot understand God, they en- 
trust themselves wholly to the divine wisdom and place their entire hope in 
the divine goodness,'** Neither in happiness nor in misfortune do they cease 
to yearn for God."* In prayer, they reach out to God with even deeper interior 
desire." In this context, Augustine appeals to many of the psalms as he re- 
minds his hearers that God is both just and merciful. As truthful and just, 
God punishes sinners: as merciful, however, God raises them up and consoles 
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b) Praise of the Transcendent God 


In face of the unfathomable mystery of God, Augustine can think of noth- 
ing better than to urge his faithful to praise God." In his view, the praise of 
God is the chief task of believers"? In doing this, however, human beings do 
not do God any service since God has no need of their praise.“ Rather, by 
praising God, they profit themselves; they are enriched and thereby give their 
life its true meaning.” 

How preoccupied Augustine was with this most important of human tasks 
emerges in an especially fine way in the many passages in which, following 
the psalmist, he seeks in ever new tums of phrase to bring out the two mean- 
ings of “confess to God" (confiteri Deo). For example: “The words do not 
always refer to the confession of sins; this devout ‘confession’ may also mean 
the praise of God. In the former confession persons lament; in the latter they 
display their joy; in the former they show their wounds to the physician; in the 
later they thank [the physician] for their healing." In their distress (mise- 
ria), they should confess their sins to God, while with their gaze on God, who 
both just and merciful, they should sing of the divine acts of mercy (miser- 
ationes) and praise the kindly judgments of God." Because Augustine felt it 
his duty, in line with the Psalter, to encourage his faithful to the praise of God, 
he loved also to explain the Easter Alleluia, This word, or rather two words, 
means: “Praise the Lord." 

But Augustine is not content with these general explanations of the mean- 
ig of praise of God. On the contrary, he can become quite concrete, Praise of 
God must pervade the entire day; in this way, the day will become a practice 
for everlasting life: “You praise when you are engaged in business; you praise 
when you take food and drink; you praise when you rest on your bed. When 
do you not praise? Our praise of God will become perfect when we reach that 
city, when we become the equals of the angels of God, . . . Let us practice 
for this perfect praise by the praise we now offer through good works." 

To praise God for all eternity is thus the goal of all of human life. 
‘Consequently, the sacrifice of praise does not take place only in the liturgy and 
in prayer. Rather, it must permeate the entire day of Christians through the 
keeping of the commandments, through good works and humble submission 
to God, and through the surrender of oneself." This obligation applies to both 
good and bad days."? Like Job, Christians must recognize that God gives 
them everything they have and that God can take it away again and yet can 
only be praised." It is precisely thus that they prove that they have the right 
attitude." In all this praise, the faithful are already joining in the song of 
praise that is the occupation of the angels; at the same time, they give ex- 
pression in their praise to the truth that the entire creation proclaims the praise 
of God. 
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‘The motive for this adoration and praise is ultimately the greatness of God 
‘who created the world and has still more wonderfully redeemed it." God is 
to be praised first of all because God alone is good in the true sense" and be- 
cause God is above all things." Especially to be praised is God's eternity: 
God's years have no end and there is no change in God." God does not, how- 
ever, remain inactive; rather, God works in repose." God, the fullness of all 
joy and the embodiment of all riches, is precisely the divine self." Since God 
is "Being itself" (ipsum esse), God cannot change." It is for this reason that 
our salvation is to be found in God alone; God alone is our final refuge. It 
was God who initiated the history of salvation, "^ and God has stood by and 
now stands by all the divine promises with unshakable fidelity. God's ever- 
Tastingness is therefore also the reason why human beings can hope to reach 
their reward in God and to possess God as their sole inheritance." Their 
praise of God will in fact never end, ^ for the divine beauty will unceasingly 
delight them aen" 














c) The Indescribable Greatness of God 


In responding to their call to perpetual praise of the one and only God, 
human beings come up against their own limitations. What creature can prai 
the creator as the creator deserves?! Even though the greatness of the infinite 
God becomes clear to human beings in creation and in history, they cannot 
comprehend their God; much less can they pat their admiration into words. 
‘Their thoughts and language always fall short of the reality." Creatures do in- 
deed provide them with images and modes of expression, but no comparison 
is worthy of God, 

‘And yet even the desire to praise God is already a form of praise." More 
importantly, human beings always have available wordless song, jubilation 
without words." To the extent that they ceaselessly praise God, even without 
‘words, they ceaselessly reach out to their God; in their mute praise they 
experience their God. "^ God is in fact nearer to them than they are to them- 
selves! and acts on them in a wholly interior manner.” They become in- 
creasingly aware that they owe everything to God.” They realize, above all, 
that they can only praise God, since God praises the divine self in the divine 
self.” As their love grows, human beings come closer to their God. Their love 
for God becomes so pure that they no longer ask for any other reward save 
God alone." For this very reason, their hope is also strengthened and their de- 
sire intensifies for that life in which they will never cease to sing God's praises 
in love.” 

‘Thus, Augustine endeavors to bring his people closer, in the truest sense, 
to the ineffable God. He does this, as the ineffable mystery of God itself re- 
quires, through the images provided by the psalms. He calls God a refuge?” 
our portion. the reward of the just," an inheritance.” light and fountain ™ 
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king and ruler,** dwelling and house,2” and a possession in which human be- 
ings possess God and are possessed by God." In doing so, Augustine does 
not neglect to explain in detail the anthropomorphic manner of speaking that 
is common in the psalms.2 Above all, he opens the eyes of the faithful to God 
in the light of experiences in which he has shared the psalmist's own experi- 
ences of nearness and distance from God? Nor does he forget the social di- 
mension. He speaks of his experience of God in the context of the struggle 
between Jerusalem and Babylon and consequently sees God as founder and 
king of the "glorious city"? 

What he says about God cannot, of course, be separated from the perspec- 
tive that controls his entire exposition of the psalms, namely, the perspective 
of the whole Christ?! If we want to understand fully what Augustine is say- 
ing about God in his exegesis of the psalms, we must not forget, in partici 
the tension that exists, even here, between statements about "God in the 
proper sense" and statements about "God in the general sense. 

In fact, there are many Expositions in which the text of the psalm or its tra- 
ditional interpretation leads Augustine to understand "God" and, even mor 
"Lord" as referring to Christ. A typical example is the explanation of Psalm 
46, which in the Christian tradition is connected with the ascension of Christ 
and in which, consequently, the words "God has ascended with jubilation” are 
understood of Christ? Interesting as well is the exegesis of Psalm 85, Here 
Augustine not only makes the point that the Word through whom God created 
everything is one God with the Father, but he also specifies that "we pray to 
[Christ] as our God.” In addition, he extends the knowledge of the one God, 
of which St. John speaks (17:3), to include Christ: “You are to understand that 
[Christ] too is the one true God because Father and Son are one true God. The 
meaning, then, is ‘that they may know the one true God, that is, you and the 
‘one you sent, Jesus Christ"?! 

As we would expect, in some explanations, there are also expressions that 
match more or less closely the well-known formula “Trinity, which is God. 
‘Thus, Augustine regards as legitimate the question of whether in Psalm 81:1 
the words “God has stood in the congregation of the gods” refer to Father, 
Son, and Holy Spirit, that is, the entire Trinity; for when all is said and done. 
“each is God, and the Trinity is one God: 

At the same time, there are Expositions in which "God" is understood ex- 
clusively, or at least in the majority of instances, as the almighty creator, the 
God of the ancestors, and the Father of Jesus Christ. This is clear when “God” 
is distinguished from “the only Son” or when the text speaks of God who 
shows the way of salvation through God's Word and Spirit." Thus, in those 
Expositions of the Psalms in which he exhorts and consoles his faithful and, 
above all, asks them to praise and thank God, or in which he speaks of God 
who created the world and is active in the history of humanity and is near to 
all who place their hope in God—in these expositions, under the influence 
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especially of the biblical writers, he is thinking first and foremost of the 
Father. At the same time, however, he feels obliged to make it clear, in accor- 
dance with the Nicene tradition, that the Father is always present to us with 
the Son and the Holy Spirit, with whom the Father is one God? 


d) The God of the Baptismal Catecheses 


‘The manner in which Augustine proclaimed God to his faithful emerges in 
particular from the way in which he made full use of the language of the Bible 
and the liturgy in introducing them to the faith and prayer of the Church. From 
the very beginning of his priestly ministry, he had frequent occasion for doing 
this in the form of baptismal catecheses. What this work meant to him is also 
clear from a discourse addressed in 391 to an episcopal synod? as well as 
from two writings addres 2" On such occasions, he 
was, of course, obliged to go into the first article of the Western baptismal 
creed, "I believe in God the Father almighty,” and in doing so, to take into ac- 
count the Milanese and African additions, "creator of all things, king of the 
ages, immortal and invisible. ™ 

‘Augustine usually begins his explanations with thoughts on the religious 
meaning of faith and the profession of faith. Here he lays special emphasis of 
the meaning of the phrase "be = This phrase 


























ve in God" (credere in Deum)” 
signifies faith in the full sense of the word, that is, a trusting surrender of one's 
whole life, such as a human being ought to make only to God.” 

In the profession of faith in "God, the Father almighty.” "God" means the 
Lord and God of the Jewish law, the prophets, and the psalms: the creator of 
heaven and earth, the God of the people of Israel, the God whom Jesus of 
Nazareth called his Father?! "God" is thus to a certain extent the proper name 
of the Father, whom Christians confess in the first article of their baptismal 
creed. This meaning of "God" is already suggested by the fact that even in 
other settings, Augustine often speaks of God who acts through God's Word. 
or the Lord Jesus Christ and through the Holy Spirit.” In fact, the expl 
tions of the baptismal creed leave no doubt on the point. "God" and "Father" 
always go together in these contexts. "Notice how quickly it's said, and how. 
much it's worth. [God is] God, and [God is] Father; God in power, Father in 
goodness. How lucky we are to have discovered that our God is our Father? ??* 

In addition, God and the Son are clearly different in the explanation of the 
second article of the Creed? even though the attributes of the Father are af- 
terwards ascribed to the Son, who is with the Father, and even though the 
same thing happens with the Trinity, which is one God? The same is to be 
said in particular of the explanation of the phrase "at the right hand of the 
Father,” that is, "God" here means the Father" 

All this becomes even clearer if we take into consideration the explana- 
tions of the Our Father.” These are also part of baptismal instruction, which 
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includes the meaning not only of “believing” but also of “calling upon the 
name of God." Thus, we read: “Well then, you have both received, and re- 
tained, and given back how you are to believe in God; be ready to receive 
today how you are to call upon God. As you heard when the gospel was read, 
the Son himself taught this prayer to his disciples and his faithful follow- 
ers. . . . Its opening words are, Our Father who art in heaven.” 

In Augustine’s view, Christians must first believe in God; only then can 
they invoke God as Father, as the Son of God taught us. Moreover, according 
to Augustine, this Christian way of praying was something new. It was not yet 
provided for in the Old Testament law, although even in that period, the proph- 
ets made it clear that if the Israelites had not deviated from the command- 
ments of God, whom they were bound to serve and who is also the God of 
Christians, God would indeed have been their father, as God in fact became in 
the New Testament according to the testimony of the apostles." As the ex- 
planations of the various petitions also show, especially of “Thy will be done,” 
which has reference to the final judgment (Matt 25:25, 34, 41), the heavenly 
Father is always equivalent to “God:"™ There is therefore no reason for 
understanding "God" any differently in the baptismal creed. 

“God,” then, is the proper name of the Father, whereas “Lord,” the divine 
name Adon-Yhwh of the Hebrew Bible, is usually used by Augustine of 
Christ, following the lead of the New Testament. But Augustine also likes to 
call the Father “Lord” when this is suggested by the scripture passages he has 
just cited or when the Roman idea of paternal authority (potestas patris) is in 
the background.2™ Accordingly, Augustine can remind the faithful of the priv- 
ilege they have in being permitted to call the Lord their Father?" In his ear- 
lier answer to Faustus the Manichee, he had already explained how "Father" 
and "Lord" go together with “God”: 



































If [God] is not rightly called “Father.” then we are wrong in saying 
"Our Father, who art in heaven” to [the One] of whose substance we have 
ot been born, but by whose grace and merciful will we have been 
adopted, as we are toll by apostolic teaching and utterly reliable truth, 
Indeed, we have {the One] as God and Lord and Father: God, because we 
have been created by [the One] through the mediation of human parents: 
Lord, because we are subject to [God]: Father, because we have been 
reborn through adoption by [God] 





If the name of father belongs to God in a special wa 
doubtedly is that Jesus Christ calls God his Father. Augustine himself devel- 
‘ops this meaning, but only in the second article of the creed, the one on the 
"only Son;?" He does so especially when he is giving a dogmatic description 
of the profession of faith in Jesus Christ and following the anti-Arian tradi- 
tion. In this context and in his explanations of the third article of the creed, he 
also uses “God” for the Son, the Holy Spirit, and the Trinity. In contrast, when 
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dealing with the first article, he calls God “Father” in relation to creation and 
to the human race." In any case, in catechetical instructions on the creed, he 
dwells only briefly on the first article, linking goodness with the name 
“Father.” as 1 pointed out above, and reminding his hearers of the dignity of 
Christians, who may call God their Father 

‘On the other hand, in explanations of the Our Father, which continue the 
explanations of the creed, he goes into greater detail. He emphasizes espe- 
cially the point that God is the Father of all: of masters and slaves, emperor 
and soldiers."? At the same time, he describes his listeners as his own children 
and as his brothers and sisters from the same Father." But this Christian dig- 
nity brings with it a duty. Christians, who pray to the Father in heaven, must 
so live that they are worthy to attain to their inheritance; masters must regard 
their slaves as their brothers and sisters, since the Lord Christ, too, was will- 
ing to have them as his brothers and sisters." 

In contrast, when preaching on the baptismal creed, Augustine likes to 
hold forth on the words "God almighty.” It is with these that he begins his 
actual exposition? In his earliest explanation (391), which is strongly anti- 
Manichean in character, he emphasizes three aspects of God's omnipotence. 
God is called “almighty” because with complete freedom God creates every- 
thing out of nothing and makes it good and beautiful. God is almighty also be- 
cause no one can challenge the divine will, while God alone can bring good 
even out of evil, Finally, God is almighty because God cannot deny the divine 
self (see 2 Timothy 2:13) and can do nothing which God may not will.” 

In his late work, the Handbook on Faith, Hope, and Charity, Augustine 
deals in great detail with the burning question of how the omnipotence of God 
is compatible with the existence of evil." He concludes his reflections on this 
subject, in which the idea of evil as a privation of good is central, as follows:*? 
"We may by no means doubt that the cause of the good things belonging to us 
is solely the goodness of God but that the cause of evils lies in a will that de- 
viates from the changeless good while seeking a changeable good: this was 
true first of the angels, then of human beings.” 

In another baptismal catechesis, Augustine connects God's omnipotence 
with the divine saving action. God is so powerful that even the greatest sinner 
may hope for the divine mercy: "So let us believe in [God], and promise our- 
selves everything from [the divine] kindness and mercy. because [God] is 
almighty. That's why we believe in God the Father almighty:"* God's omni- 
potence was also needed for the making of all creatures: for the great and the 
small, the immortal and the mortal, the spiritual and the corporeal, for every- 
thing that God willed to make. But God cannot die or sin, lie or be deceived, 
for if God could, God would not be omnipotent 

inally, Augustine takes up, though not in detail, the earlier mentioned ad- 
ditions to the creed that were made to the original text in the African Church, 
obviously with an antiheretical intention. He explains the sense in which 
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God was, before all time, the creator of all things; that God is beyond space 
and time; and that God's eternity transcends all human thought and lan- 


goe 


e) God in the Eucharistic Prayer 


For a full understanding of belief in God the Father almighty, as this finds 
expression chiefly in the instructions for baptism, we must also bear in mind 
the fact that in addition to the Our Father, the highest form of liturgical prayer, 
the “prayer of the priest” (prex sacerdotis), is also addressed to the Father. 
Unfortunately, Augustine gives us only hints of the actual wording of this 
prayer, the character of which had already been fixed by the tradition." And 
yet, the way in which Augustine explains the words "Let us give thanks" is 
very instructive. Christians have God to thank for the fact that they should lift 
up their hearts to their Lord Jesus Christ. 











That's why the bishop, or the presbyter who's offering, goes on to 
say, when the people have answered We have lifted them up to the Lord, 
why be goes on to say, Ler us give shanks to the Lord our God, because 
we have lifted up our hearts, Let us give thanks, because unless [God] 
had enabled us to lift them up, we would still have our hearts down here 
on earth. 1 is right and just to give thanks to the one who caused us o 
lift up oor hearts to our head. = 





In like manner, other sermons remind us that the "Let us give thanks to 
God,” and thus the entire eucharistic prayer, is addressed to God the Father?” 
confirmed by other passages in which Augustine speaks of "God's 
at which prayers or sacrifices are offered to God ™ The finest expres- 
sion of this orientation to the Father occurs in a sermon on Pentecost in which 
Augustine stresses the point that one cannot receive "the sacrament of unity" 
if one is not prepared for peace, and then closes with his customary prayer: 











Turning to the Lord, God the Father almighty, with pure hearts let us 
give [God] sincere and abundant thanks, as much as we can in our little- 
mess; beseeching God in [God's] singular kindness with our whole soul, 
graciously to hearken to our prayers in [God's] good pleasure: also by 
[the divine] power to drive out the enemy from our actions and thoughts, 
to increase our faith, to guide our minds, to grant us spiritual thoughts, 
and to lead us finally to [God's] bliss; through Jesus Christ his Son. 
Amen” 








Even though Augustine in his prayers often addresses Christ or even the 
whole Trinity or attests to the fact of such prayer; he nonetheless makes it 
clear that for him, as for the entire early Christian tradition, the addressee of 
liturgical prayer is God the Father. 
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In the sermons on the psalms, then, and even more in instructions on the 
baptismal creed and on Christian prayer, Augustine makes it clear that he con- 
siders “God” to be first and foremost the almighty creator, the God of Isracl 
and the Father of Jesus Christ, but without forgetting that the Son, too, and the 
Spirit and indeed the entire Trinity are to be confessed as God. It is true, there- 
fore, that in a special way that God the Father is above all things. In even the 
severest afflictions, Christians should entrust themselves to the Father's wis- 
dom and love, They are to praise and bless the Father even though their words 
will never be adequate for this and they might better be silent. In the final 
analysis, no more is being said here than had been the writings from 
Augustine's years of seeking and in the major theological works. Here, how- 
ever, Augustine's words are more gripping and more in touch with the afflic- 
tions and joys of everyday life; they make clearer what it means for Christians 
to pray and suffer with Christ, and consequently, they no doubt lead believing 
listeners more deeply into the mystery of the ineffable God. 








CHAPTER 4 


The Principal Features of Augustine’s 
Picture of God 


"God" is the proper name of the Father, in whom Christians profess their. 
faith in the first article of the baptismal creed, It is with this meaning that 
Augustine speaks of "God" when he spontaneously uses the word in the c 
text of the Bible, especially the psalms, and of the liturgy.! But he also gives 
the name "God" to Christ, the only Son of God, and to the Holy Spirit. In ad- 
on, he stresses the fact that the Father, the Son, and the Spirit are one God, 
He thus speaks frequently of “the Trinity, which is one God." Along this line, 
he says explicitly, "But all this that I have said, and anything else that in a 
similarly human way of speaking may be regarded as suitable to say about 
God, fits both the whole which the one God is and each of the persons in this 
trinity.” 

There are even some statements in which, contrary to Augustine’s usual 
manner of speaking. the words "God" or “one God" precede the enumeration 
“Father, Son, and Holy Spirit; This represents, however, a more reflexive 
way of speaking that is found chiefly in Trinitarian and Christological pas- 
sages. But even in such explanations of a dogmatic or polemical kind, the title 
"God" belongs most properly to the Father. While the Son and the Holy Spirit 
are called “God” according to the common application of the word, the Father 
alone is called "God" in a proper sense.’ The reason for this is that the Father 
alone is “God from no one;* “God who begot the Son;" "the source of all 
godhead; “the fountain of goodness." 

These two meanings of “God,” which were made clear beyond a doubt in. 
the preceding chapters, must also be kept always in mind in these concluding 
reflections. Even here, our concern is always first of all with what lies behind 
the title “God the Father" and only then with what lies behind the “common” 
title “God”; first, therefore, with what the Father is, and only then with what 
the Son and Spirit or the “one God" is by derivation.!? 
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M6. The Grace of God 


1. A Double Perspective 





Even though Augustine approached the question of God from different 

angles depending on his theological and pastoral concerns, he almost always 
adopted a double perspective. On the one hand, he made it clear that for him, 
God the Father, who with the Son and the Holy Spirit is one God, is in the 
most profound sense the unchangeable God, Being itself (ipsum esse). This 
basic insight was so important to him that he constantly returned to it even in 
his sermons to the people. He owed this insight to the lengthy, painful 
process that is generally known as his “conversion,” in which, having once 
been seized by the love of wisdom, he gradually came to the discovery of what 
truly is and thus to the conviction that the faith of his childhood could stand 
up even to the requirements of contemporary science.'* 

The Confessions, in which Augustine calls that "conversion" to mind in 
God's presence, are not, however, the only access to his youthful experience 
of God. In his early philosophical writings and in his later controversy with 
the Manichees, he deepened his understanding of what he had experienced 
down to the period in Milan. The Confessions are therefore to be regarded 
rather as the concluding evidence for the genesis of Augustine's idea of God. 
At the same time, however, the Confessions mark not only an end but also à 
beginning. As the major theological works in particular attest, the philosoph- 
ically shaped picture of God acquired in the earlier years remained determi- 
native in the period from 400 to 430. Not just in the time when he was 
searching, but also in the period of his theological maturity, God was for 
Augustine the unchangeable being. But later on, when he was beset by many 
other problems, he would not have held so unwaveringly to this central idea 
in the philosophical tradition of antiquity if he had not been convinced that 
God in God's very self had revealed to Moses on Sinai this truth of which the 
greatest philosophers were persuaded. ^ 

Tt may even be claimed that in later years, as opportunity offered, Au- 
gustine further developed his conception of the unchangeably existing God or 
at least placed it in a new light, Thus, his study of the Church’s doctrine of the 
"Trinity led him to explain in great detail the essence of God, the fact that God 
is, what is proper to God." and therefore God's simplicity as well." At the 
same time, in these “exercises of the mind,” he came to a more accurate grasp 
of the spirituality of God as compared with the interior life of human beings."* 
Furthermore, the study of the first chapters of Genesis, but also the debates 
with the Arians, were the occasions for his linking the unchangeableness of 
God more closely with God's eternity.” His explanations of the invisibility 
and omnipresence of God ran along the same lines. God is by nature invisible 
and appears only when and as God wills because God is unchangeable.” In 
these areas as elsewhere, Augustine did, however. try to base himself on the 
Bible; and he liked to cite 1 Timothy 1:17, which speaks of the immortal, in- 
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visible, and only God." So too, God's "being everywhere in [God's] entirety" 
means God's separation from both changeable space and changeable time. 

Above all else, it was very important that in opposition to the Pelagians, 
the Bishop of Hippo should make clear in what sense God remains unchanged 
by the divine foreknowledge and forewilling. Augustine had himself to a large 
extent caused the Pelagians’ resistance to his teaching on grace by his earlier 
explanations of the Letter to the Romans. Yet their obdurate reaction led him 
to reinforce the position he had taken in 397.” In the process, the ancient con- 
ception of supreme and unchangeable being was definitively raised to a vol- 
untaristic and personal level. God therefore appears more clearly than before 
as eternal will or, better, as eternally loving." In complete freedom and inde- 
pendence, God has not only called the whole of creation into existence but 
able in the divine omnipotence to integrate even evil into the order of the d 
vine justice and goodness. As God has foreseen and forewilled, sinners are 
justly damned while the just are rescued out of pure grace.” Even though it 
must be admitted that Augustine struggled with this conception more than 
with his other teachings and that he nevertheless endeavored to be there forall 
the faithful as their pastor, he did not succeed in bringing this doctrine into 
harmony with the Christian faith in its entirety 

Finally, we must not overlook his clashes, both the more public and the 
more private ones, with Roman paganism In these, Augustine emphasized 
chiefly the truth that God, as creator and as king of the heavenly city, enters 
into the historical struggle of the two loves, without thereby being changed." 
1n addition, he links his more philosophical ideas of the immutability, good- 
ness, and omnipotence of the one “who is supremely creator" with the idea of 
creation from nothing." In particular, in this kind of apologetic setting, he was 
able to show, in the light of his baptismal faith, the sense in which God, as 
‘wisdom and object of true love, must be the subject of the whole of philoso- 
phy. Accordingly, physics deals with wisdom as the cause of things; logic is 
concerned with wisdom as “trust in reasoning" (fiducia ratiocinandi), that 
as the trust that is the basis of all knowledge: and ethics shows that wisdom is 
the final good.” Augustine thus provided a further proof that in his view, the 
Christian faith in God does not contradict authentic ancient philosophy ac- 
cording to his simplified understanding of it. 

On the other hand, Augustine never tires of proclaiming God in God's re- 
lation to us. In full continuity with the Bible, God is for him Lord and Father. 
As Lord, God is the creator of heaven and earth, as well as the one who di- 
‘ects all times. All creatures, spiritual and corporeal, but especially all human 
beings, are subject to God." Like slaves, they belong to the one who as the 
real Lord has no need of them." So, too, God is Father of all human beings, 
the God who in the divine goodness cares for every being. But God is also the 
common Father of all who believe in Christ; God accepts them as God's own 
children and leads them to their everlasting inheritance. 
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As the Confessions and, in addition, an early baptismal catechesis show, 
these functional conceptions characterized Augustine’s picture of God from 
the outset, In his reflections on his own life's journey, he very frequently ad- 
dresses God, as the psalmist does, as Lord and God, but also as a kind Father.” 
‘And for his catechumens, he coined the formula "God in power, Father in 
goodness." The defense of the Old Testament against the Manichees likewise 
Jed him increasingly to emphasize the fact that God is at once the just Lord 
and the kindly Father." 

At the same time, there is no doubt that after 400, he significantly ex- 
tended his understanding of the functional aspects of his picture of God. The 
controversy with the Arians gave him the opportunity, especially after 418, to 
define more closely the role of the eternal Word in creation and with it the di- 
vine activity in general.” Above all, it forced him to distinguish more clearly 
between the eternal sonship of Christ as the Son born of God and the divine 
filiation of believers as children by adoption through grace. " Thus, following 
the Nicene distinction between "by nature" and “by will,” he gave clearer ex- 
pression to the fact that God's action in creation and history is completely 
free. The dispute with the Pelagians, for its part, gave Augustine the opportu- 
nity of defining more precisely his conception of the Father as giver of all gifts 
in the orders of creation and salvation and thereby to distinguish more clearly 
between the grace of creation and the grace of redemption." 

Finally, anyone who wants to comprehend the way in which, from the be- 
ginning to the end of his seeking and his teaching, Augustine understood God's. 
relationship to creation and history must not overlook the point that his ideas of 
God's lordship and fatherhood, which in their substance come from the Bible, 
bore the mark, to a greater or lesser extent, of his Roman environment." By this 
1 mean that the two principal aspects of “God in relation to us" according to 
Augustine correspond to what the Romans understood by the concept, funda- 
mental in their thinking, of the “father of the household" (pater familias)” 

For the most part, Augustine simply presupposes the application of this 
idea to God, although he does at times speak explicitly of God as father of the 
household," usually in connection with the parables of Jesus." In addition, he 
uses the term, in a transferred sense, not only of God but also of Christ or of 
human beings who have a responsibility for the kingdom of God. On the 
‘other hand, he does not fail to define what pater familias means: "master of 
the house." This definition shows that Greek has no equivalent term for pater 
familias. Thus, when Augustine joins the Latin translators of the Bible and the 
Latin ecclesiastical writers in speaking of pater familias, he is thinking not 
only of the head of the household but also of the Roman father of the family, 
in whose eyes an attitude of dutiful respect was more important than the 
simple possession of control 

‘The idea of “father of the household" has in fact two components: The 
head of the household has authority over the family—over 
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freedmen and women, and slaves. In addition, he has the power to issue com- 
mands (imperium). His subjects, for their part, owe him obedience and sub- 
mission. In return, the father of the household has a duty to take care 
(diligentia, cura) of the members of the family. He must look after them (con- 
sulere), The members of the family show him a filial and grateful love 
(pietas). This reciprocal relationship of duties and rights (officium imperandi 
et oboediendi), which is to ensure harmony among the fellow members (con- 
cordia cohabitantium), is present even in a home in which the head has no 
children; but it is only in a family with sons and daughters that it achieves its 
full form. In this case, the exercise of paternal authority and paternal atten- 
tiveness extends to the education of the children. Through instruction or dis- 
cipline, the children are to be made capable of preserving the family property 
and thereby ensuring also the worship of the ancestors; With these conne 
tions in mind, Augustine even says that the father of a household will look 
after only those sons who accept being educated and thus give their father a 
legitimate hope that the family inheritance will be preserved. 

The Romans, however, did not limit the concept of pater familias to the 
household and the preservation of domestic peace. They transferred it also to 
the common life of the state. Accordingly, a magistrate had paternal authority 
and was at the same time bound to exercise a paternal attentiveness, Further- 
more, at the cosmic level, there was the “parent of all,” the supreme godhead, 
which ruled over human beings and at the same time looked after them with 
loving care.” It is obviously in tune with this tradition that Augustine de- 
scribes God as “emperor™* or "governor of the world.” In view of this, we 
understand better why in the first, introductory book of The City of God, he 
speaks of the family of God in connection with the divine education of the 
human race. The ruler of the heavenly city is thus seen from the outset as its 
educator and father. Despite all his reservations when it came to the Roman 
state, even Augustine could not close his mind to the political categories of his 
time. 

As we read the not very numerous but nonetheless important passages that 
develop the theme, it strikes us immediately that the concept of father of the 
household, which Augustine, following Varro, develops especially in his 
remarks on peace in the nineteenth book of The City of God," is not simply 
applied to God but is also used in reinterpreting theological texts of the sacred 
Scriptures." Following Proverbs 3:1 1f. and especially Hebrews 12:1-6, he de- 
velops the theme of the Father who chastises the Father's son out of love and 
thereby educates him for his everlasting inheritance. In the process, he 
‘comes to the conclusion that one whom God does not chastise must fear not 
being loved by God." In Augustine’s view, this “law of the father" found its 
supreme application in the life and death of Jesus. By teaching God's own Son 
obedience in order to educate him as leader of the faith (sce Hebrews 5:10). 
God showed how, in the final analysis, God meant to be understood as Lord 
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and Father. However, along with this paternal discipline which God applied to 
God's own Son and which people today understand even less that the people. 
of Hippo and Carthage did. God lets them see that God intends to assert God's 
all-transcendent greatness by means of God's still greater love. 


2. The Tension between God in the Divine Self 
and God in Relation to Us 


God who exists in the supreme degree and unchangeably—God who is 
Lord and Father: this antithesis, which Augustine sees as fundamental, un- 
doubtedly contains an immense tension, He does not try to avoid the dialect 
cal challenge. He opens himself to it especially in sermons and writings in 
which he explains the account of God's appearance to Moses on Horeb or at 
least refers to the divine name that was revealed on that occasion." 

His main thoughts on the subject can best be brought together in connec- 
tion with a sermon that he preached on Exodus 3 in 397 or perhaps as late as 
412.“ After briefly explaining the miracle of the burning bush" and then 
ing a somewhat more detailed answer to the question of who appeared 
(Christ? or the Lord through an angel”), the preacher turns to the two names 
‘of God that are revealed to Moses." When the angel or the Lord through an 
angel answered Moses’ question about God's name by saying, "I am who I 
am; this is what you shall say to the children of Israel, "He who is has sent me 
to you,” God was referring to the being of God, to God's name as the un- 
changeable one (nomen incommutabilitatis).° God meant by this answer to 
say that God alone, who does not change, possesses true and genuine being." 
This implies that God is eternal? and therefore is in no sense created." But 
God did not give only the name that befits God in God's eternity (nomen 
aeternitatis): God also deigned to take a name given in an act of mercy 
(nomen misericordiae), and therefore God also revealed the divine self to 
Moses as the God of Abraham, the God of Isaac, and the God of Jacob. 

Augustine further distinguishes these two names as being a name for God 
in God's self and a name for God in relation to us. "That name in [the divine 
self], this one for us. For if [God] wanted to be only what [God] is for [God's 
self], what would we be?" It is a distinction very dear to him, as we can see 
from other passages: he returns to it on more than one occasion.“ At the same 
time, however, he knows that it is very difficult to grasp the meaning of the 
first name. Moses himself realized that in the words "I am who I am. He who 
is has sent me,” a very great deal was being said to humanity, but also that they 
revealed an immense distance. He felt far removed from God and utterly un- 
like God. Therefore, the desire arose within him of seeing God as God is (Ex 
33:13, 18). But when he surrendered his hope of understanding what God is 
in the divine self, God rekindled his hope with the second name. 
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When, therefore, [Moses] despaired as one so very unlike that (di- 
vine) excellence, (God) raised him from his despair because [God] saw 
bim fearful. It is as though [God] were saying: "Because I said 7 am who 
1 am and He who is has sent me, you realized what being means and, at 
the same time, you despaired of fully understanding it, Be hopeful, for 7 
am the God of Abraham, Isaac, and Jacob; 1 am indeed what 1 am, I am 
being itself, I exist as identical with being, but in such a way as not to 
‘abandon humanity.“ 





In another passage, Augustine makes his point even more clearly: "Who 
can grasp that existence? Who can share it? Who will pant after it? Who will 
long for it? Who dare . . . think [they] can be in its presence? Weak mortals, 
do not despair! [God] says: / am the God of Abraham and the God of Isaac 
and the God of Jacob. You have heard what I am in myself; hear also what I 
am for your sake.” 

He goes on to say in what sense God intends to draw nearer to humankind: 





This eternity, then, has called us, and the Word has burst forth from 
eternity. Eternity already was, the Word already was, but time was not 
yet. Why was time not yet? Because time, too, is something that is made. 
How was time made? A things were made through him, and apart from. 
him nothing was made, O Word before time, through whom times were 
made! O Word born in time, even though {the Word] is eternal life, call- 
ing creatures of time and making them eternal! 


Thus, through the incarnation of the Word, through Christ who was from the 
lineage of Abraham, God made it possible for human beings to understand 
what God is. God’s Word spoken in time is to become for them a Word for 
eternity.” 





3. The Idea of God and Religious Knowledge 


‘The tension between the essential name and the name revealed in mercy, 
between statements about God in the divine self and statements about God in 
relation to us, becomes fully intelligible, however, only when we view it in the 
context of Augustine’s teaching on religious knowledge. Augustine himself 
clearly points us in this direction. On the one hand, he emphasizes on several 
occasions the difficulty and even the impossibility of understanding the es- 
sential name. He speaks of a "despair" in the presence of the wholly other 
God." He cites Psalm 30:23: “I said in my ecstasy: I have been cast forth from 
the face of your eyes." He underscores the great difficulty of attaining sta- 
ity of heart and contemplation.” At the same time, he makes the name 
ven in mercy the basis of hope,” regarding it as a condescension of God, as 
an easing of our condition, and as a consolation, 
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‘When, in addition, he brings into play the theology of the incarnation that 
he derived from the Prologue of John, he gives us to understand that here 
again, as throughout his theology, the issue is understanding of the faith, the 
knowledge that is built on faith in Christ the incarnate Word: in other words, 
the issue is a faith that progresses to a deeper knowledge, or to “reason” in the 
Christian sense of the term. According to this understanding of faith, God in 
the divine condescension communicates God’s own self even to simple be- 
lievers; for them too, God is the God of the ancestors.” All who open them- 
selves to the action of the Spirit succeed, as far as this is possible on earth, in 
understanding God more fully. Admittedly, they do not grasp God's essence, 
but they do understand that God is and is above all else. Even if they can only 
experience this in brief, happy moments, they nonetheless remain subject to 
God in humility and continue to hope for the full, everlasting vision of God.” 

Moreover, as is clear especially from the eighth book of The Trinit 
Augustine distinguishes between the knowledge of God as such and the 
knowledge of the Trinity. While Christians are able, even in the present world, 
to rise up, on the basis of their faith, to an at least momentary knowledge of 
the one God, they are unable in this life to know the "form of the Trinity" and 
are therefore all the more radically dependent on the hope of someday seeing 
God as God is.” 

"This conception of faith progressing toward knowledge includes what is 
meant by the terms "negative" and "positive" theology.” In fact, Augustine 
constantly endeavors to scale the heights of God along a negative path. 
Convinced that human beings have a clearer understanding of what God is not 
than of what God is," he seeks to rise up to God by a kind of process of ex- 
clusion. Even though this negative theology denies that anything it meets in 
its ascent through creation is God, it nonetheless leads to the supreme Being. 
Tt makes it possible for human beings to find God, to glimpse God's presence, 
and to be united with God in love.” On the other side of the coin, God is also 
the goal of a positive theology in which God is equated with a clear, unam- 
biguous content: with the "is" of truth, goodness, beauty, with the “Today. 
Consequently, Augustine also repeatedly undertakes to climb the ladder of the 
degrees of perfection in creation to the goodness and beauty of the creator." 

But the contrast between the name given in mercy and the essential name, 
a contrast that to some extent corresponds to the advance from faith to knowl- 
edge, raises another problem that is not to be taken lightly. For it can hardly 
be denied that Augustine gives preference to a rational knowledge that is 
‘based on faith and to some extent anticipates the vision of the eternal God. He 
himself takes very seriously the exhortation he gives to young Dioscorus, 
“Have a great love of understanding.” He repeatedly explains that spiritual 
persons, awakened as it were by faith, know their only God and Lord in their 
hearts. Readers are therefore inclined to assume that for Augustine himself, 
the communication of the name given in mercy is simply a way to religious 
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knowledge in the proper sense, a basis for the purifying faith that leads per- 
sons to enter into themselves and thus to know the truth, On the basis of their 
faith in the action of God in history, they would simply enter into themselves 
and there come to know the eternal being of God, insofar as this is possible 
on earth. 

But if we look more closely, we can see that all the soteriological state- 
ments associated with the name given in mercy have to do not only with the 
act of faith but with its content as well. The action of God in the history of 
Israel, in the life of Jesus, and in the existence of the Church, which is spread- 
ing throughout the world in keeping with the promises, is not limited to awak- 
ening in human beings a faith that simply purifies their hearts and thereby 
enables them to know the truth. God's action also reveals a God whom human 
beings cannot find simply by entering into their hearts. It opens the eyes of 
faith to a God who in complete freedom has made everything out of nothing.” 
It shows God to be an inscrutable will that chooses what it wills to choose."* 
But the same action also makes God known as the loving power that over- 
comes evil not only in the life of the individual but in the history of humanity 
as a whole.” Above all, it “commends” the love of the humble God.” 

In this way, a synthesis of those opposed tendencies that threaten to tear 
apart the Augustinian picture of God is also effected." As for the composer of 
the account of the divine appearance on Horeb, so for Augustine: God was at 
‘once a revealed and a hidden God. In his Neoplatonic approach, he had under- 
stood God as completely Light, as true and light-filled being. In an anti- 
Manichean and even more in an anti-Pelagian perspective, he experienced 
God as inscrutable, fearsome darkness. But precisely in this negative vision, 
he understood that in the final analysis God revealed God's innermost self 
only in the humiliation of the cross of Christ"? and that only in God's humil- 
ity did God give the final and complete proof that God is love.” In Au- 
gustine's eyes, the death of Jesus was the most convincing proof that behind 
the impenetrable mystery of the irreversible divine will there was “God is 
love" 














Summary 


“Through Christ as human being to Christ as God.” In this terse formula, 
for which Augustine had an unmistakable predilection, almost his entire 
teaching on Christ, the Lord and redeemer, is summed up. Even the re 
of the name Christ is already noteworthy since it indicates the great impor- 
tance this biblical name had in the eyes of the Bishop of Hippo. He also knew, 
of course, the messianic meaning of “Christ,” as used especially in the Gospel 
of John, But like Paul, he used "Christ" first and foremost as a proper name. 
Tt is obviously also due to the Apostle that Augustine speaks so frequently of 
"Christ" and in such varied context 

‘The formula cited also gives clear expression to the fundamental structure 
of Augustinian Christology in the strict sense of this word. It brings out the 
Christological dualism which he regards as fundamental and according to 
which Christ is God and a human being. This fundamental bipartite statement 
does not simply reflect the Western tradition, the representatives of which, be- 
ginning with Tertullian, never tired of distinguishing God and human being in 
Christ, a distinction that was even more emphasized under the influence of the 
Arian controversy.' The Christology based on this distinction also character- 
izes the religious development of Augustine himself as reflected in the 
Confessions, especially in the seventh book. Before his baptism, he had con- 
nected Christ with the idea of beatifying truth that he had taken over from 
Cicero and, consequently, had identified Christ with the nous of the 
Neoplatonic tradition. At the same time, however, he had not forgotten the 
Christ of his childhood faith and came to realize ever more fully, especially in 
his disputes with the Manichees, that this Christ truly became a human being. 
It is in this area that he came, in the course of time, to see the gulf separating 
Christianity from the philosophy of that age 

Although the formula "Through Christ as human being to Christ as God” 
shows primarily the basic dualistic tendency of Augustinian Christology, it 
nonetheless also includes the unity of Christ. For in naming Christ as both 
God and human being, it makes Christ the sole subject, the one who is at the 
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same time God and human being. In this respect, the formula corresponds to 
the second article of the creed, which Augustine so often explained to his 
faithful and which says, “I believe in Jesus Christ, the only Son of God.” In 
his catechetical instructions and on other occasions, he also gave a technical 
formulation of the unity of subject, speaking first of the unity of person and 
then also of “one person.” In doing so, he followed both the traditional person- 
exegesis and the philosophical anthropology of his time; out of these presup- 
positions, however, he not only developed a notable doctrine on the unity of 
the person of Christ but also drew up the rules to be followed in speaking of 
the Lord and Savior. 

“Through Christ as human being to Christ as God" is, however, not pri- 
marily a Christological formula, that is, a summarizing statement about the 
person of Christ. The main point that finds expression in it is that the salva- 
tion of human beings has its basis in Christ. If one adopts this soteriological 
perspective, one is immediately struck by the "through" and the "to;" The two 
prepositions make it unambiguously clear that Christ is both the gateway and 
the goal. This is to say, in the language of the Fourth Gospel, that Christ is the 
way leading to truth and life (see John 14:6). With his Neoplatonic partner 
dialogue in mind, Augustine expresses the same thought by speaking of Christ 
as the way and the homeland. Accordingly, the one Christ is, as human being, 
the way of universal salvation and as God, the eternal homeland. But 
Augustine can also place the emphasis on the “through.” Then, as he con- 
stantly repeats, following 1 Timothy 2:5, Christ as human being becomes the 
mediator between God and humanity. 

It was precisely this predilection for the mediatorship of Christ which ur- 
gently required him to move beyond the seemingly Christocentric framework 
of the formula. In the latter, Christ is undoubtedly seen as the homeland, But, 
as the contexts in which the formula is used often suggest, Christ is this as the 
Word that speaks of God and reveals the almighty Father from whom the 
Word itself has its eternal origin, This is already to say that Christ can be the 
way only because he is the Son whom God not only begot but sent into this 
world because in the divine love, God wanted to offer sinful humanity this one 
way back to God. In other words, in Christ, God is reconciling the world to 
the divine self, as Augustine, following Paul, repeatedly insists." 

All this applies to the individual human being, as Augustine explains es- 
pecially in his early writings and his studies of the grace of Christ, but also, to 
some extent, in the Expositions of the Psalms. But it likewise applies to the 
whole of humanity, to the "one human being,” a theme that Augustine also de- 
velops in the explanations of the psalms, as well as in the anti-Donatist writ- 
ings and, above all in The City of God. At both levels, Christ is both way and 
homeland. But he is these because God is the beginning and the end 
Accordingly, the way of faith, which God opens up by the divine grace, leads 
both individuals and the Church, in which the heavenly city is already present, 
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to the eternal community where, after the kingdom has been restored to God, 
God is all in all 

 Augustine's teaching on God shows how legitimate it is to understand the 
seemingly Christocentric formula in a theological and even a theocentric way. 
‘Augustine does not speak of God only when there is a question of the divin- 
ity of Christ, At least as often, if not oftener, he uses the word "God" in the 
sense it has in the first article of the creed. In fact, he uses it in two senses: he 
uses it in a strict sense of the God of Israel and the Father of Jesus Christ, the 
“almighty Father,” while in a “general” sense or with a “common application,” 
he uses the name "God" for “Jesus Christ, the only Son of God" and for the 
Holy Spirit and the entire Trinity. In view of this, we are justified in saying 
that everything he associates with the word "God" is attributed first of all to 
the Father, who is “God from no one,” and only in a derived sense to the Son 
and the Spirit and to the Trinity as such. His first and most spontaneous usage 
is in accordance with the Bible and especially with the New Testament way of 
speaking of rheos, but also with the liturgy, as the eucharistic prayer in par- 

ular makes clear. His further and more deliberate way of speaking follows 
rather the Christian tradition as this developed especially in the fourth century 
during the Arian turmoil. 

T is in this twofold perspective of "God in the proper sense" and "God in 
à common sense” that everything which Augustine preached to his faithful 
to be understood and everything which he further developed, in 

his friends and adversaries, in his theological thought. That 
fe can be seen first of all in a distinction that runs through 
all of his writings: the distinction between God in the divine self and God in 
relation to us. By "God in {the divine self]; he undoubtedly understands the 
supreme, immutable, and eternal being: pure existence. When he speaks of 
God in this more philosophical way, there are good grounds for thinking that 
he very often has in mind God in an anti-Arian sense, that is, the sense in 
which the Father and the Son and the Holy Spirit are described as one God. 
But even in that context, there is something that must not be overlooked: when 
he is following the Old Testament and especially when he has the first article 
of the creed in mind, the word "God" refers first (directly, in recto) to God the 
almighty Father and Creator of heaven and earth. 

When it comes to "God for us; the question is somewhat different. Inas- 
much as God created the world and now not only governs it “naturally” but 
“graciously” changes it by intervening in history, God reveals (according to 
Augustine) the divine power and fatherhood. Meanwhile, Lord and Father are 
titles which the Bible uses for the God of Israel and the God of Jesus Christ 
In the New Testament, the first of the two titles is certainly reserved for the 
Son. But when Augustine adopts the language of the Old Testament and es- 
pecially that of the psalms, he will also speak of “the Lord our God” and mean 
the one whom Christians confess first in their profession of faith. 
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At the same time, “Father,” both in the sense of Creator and in the sense 
of Father of believers, is used by Augustine mostly as a title of the first per- 
son of the Trinity. In principle, one could also give the name "Father" to the 
Son and to the Holy Spirit, and even to the entire Trinity, inasmuch as the 
divine action in relation to what is outside of God, including creation and 
adoption, is common to all three persons. But in his use of the name "Father; 
‘Augustine sticks very close to the New Testament. This is even the perspe 
tive that governs his exegesis of Exodus 3:14. By “God of the Fathers,” who 
identical with "He who is,” he means in principle "God, the Father al- 























mighty.” 
Since Augustine's teaching on "God in [the divine self]" and “God for 
us” is fully intelligible only in light of this conception of the connection be- 





tween faith and knowledge, we must expect that the distinction between God 
im the proper sense and God in a common sense will apply even here. 
Christians believe in God who created the world out of nothing and who re- 
veals the divine self in history, which is entirely oriented to Christ; on the 
basis of this purifying faith, they rise to a direct, even if momentary, knowl- 
edge of God or at least to a firm hope of one day seeing God as God is. But 
while this Christian faith embraces the Father, the Son, and the Holy Spirit 
and therefore the Trinity, which is one God, rational understanding of the 
faith is limited during this earthly life to God as such, that is, to what can be 
said properly of the Father and commonly also of the Son and the Spirit, and 
even of the entire Trinity. 

In light of these considerations on God and religious knowledge, we 
understand better the sense in which the scemingly Christocentric formula 
"through Christ as human being to Christ as God" is to be understood as at 
bottom theocentric. That is, itis not speaking of an abstract divinity but pre- 
supposes that “God is the Father?" At least in passages strongly influenced by 
the language of the Bible, the Father is seen as one who draws to Christ and 
thereby opens the way of faith, and the homeland is identified with the “God 
in all” of Paul. As the exegesis of 2 Corinthians 5:19 in particular shows, 
‘Augustine is certainly not always consistent. He is often inclined to follow the 
anti-Arian tradition and understand by "God" the entire Trinity or the god- 
head, which works in the human Christ’ But by and large, he thinks predom- 
inantly of the Father, the "God who is from no one,” as the beginning and end 
of “through Christ to God.” 

This fundamental observation implies that there can be no radical opposi- 
tion between the grace of God and the grace of Christ, between creation and 
redemption. God, the almighty Father, who with utter freedom created the 
world through the Word is also the God who out of completely unmerited 
kindness has redeemed sinful humanity through the incarnate Word. 

This might doubtless be understood as meaning that the grace of Christ is 
in the service of God's freely bestowed favor and brings its plans to fulfillment 
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against all opposition. The grace of Christ would then prove to be "the grace 
of God through our Lord Jesus Christ.” that is, the gracious action of God, 
present in Christ and restoring creation, 

On the other hand, it is only insofar as the grace of Christ opens up new 
horizons that the depths of the grace of God reveal themselves fully. It is only 
the mystery of Christ that makes it known that the omnipotent God has cre- 
ated everything from nothing through the Word and in the power of the Spirit.” 
Above all, itis only the humility of the crucified Lord that reveals (or "com- 
mends,” as Augustine likes to say) in a unique way that the grace of God has 
its origin in a love which is God's very self. The extent to which Augustine 
himself is interested in the elevation of the order of creation by the order of 
redemption (or we might say, with the Easter Exultet, interested in the “happy 
fault”) is made clear in his reflections, taken to some extent from Ambrose, on 
the relationship between nature and grace, to wit, while God "governs" crea- 
tion “naturally” through the rational causes that are part of the created order, 
it is through "causes" hidden in the divine self that God intervenes "gra- 
ciously" in the human history of salvation and damnation." It was only from 
sacred history that Augustine could gain this profound insight. His great de- 
fense, The City of God, and especially its profound reflections on miracles, 
leave no doubt on this point." 

A further point emerges from what has been said. If one is determined to 
contrast the grace of Christ with the grace of God, one cannot achieve this 
iply by linking the latter to the God of the philosophers and the former to 
the God of faith. In response to such a view, it must be said first of all that 
even in regard to the order of redemption, the insight of faith goes beyond a 
simple acceptance of the gospel. Above all, the point must be stressed that the 
grace of God, insofar as this refers to the completely free act of creating, can 
be fully understood only in the light of faith.” This means that the purific 
tion of the human heart for knowledge of eternal truth is not the sole function 
of the faith that works through love. Rather, this faith makes it possible for the 
human mind to gain a fuller insight: that the one who is called "God" in the 
proper sense stands at the beginning and the end of all things. 

T need not emphasize once again that these concluding reflections may not 
be denied a certain contemporary relevance. On the one hand, it should have 
become clear that behind Augustinian theacentrism, as it has been presented 
here, there is a theology of the Trinity which may no longer be contrasted as 
a Western theology of unity to an Eastern theology of triuneness. Once it is 
clear that Augustine regards God the almighty Father—whom Christians con- 
fess in first place and to whom they address their solemn prayer: the God who, 
as Augustine understands God, is properly God because "[God] is from no 
‘one”—as the beginning and end of creation and history, there is no longer any 
basis for presenting his theology of the Trinity as one which, unlike that of the 
Greeks, takes unity rather than triuneness as its point of departure." 
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In addition to this result, which is significant for the dialogue with the 
Orthodox Churches, there is another that is perhaps even more important. If 
we pay closer attention to the expositions in which Augustine, following 
closely the Bible and the liturgy, speaks of the mystery of love that God has 
made known to us in the humility of the crucified Lord, we will no longer be 
satisfied with a piety in which the “Trinity which is one God" remains simply 
an ineffable mystery of which we can speak, at best, in the traditional forms 
set down in the feast of the Trinity, Rather, while cultivating a very simple 
attitude of faith that is nourished by the psalms and Paul and John, we will 
experience the greatness of the Christian vocation, namely, that we are called 
to be children of the Lord our God, along with Jesus Christ, the only Son of 
the Father, in the love that is poured out in our hearts by the Holy Spirit 
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(Würzburg, 1959), 
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60, See Geerlings, "Die Christologie Augustins," 229, with the reference to his Christus 
Exemplum, 241-258; Sec ako J. Ries, “Jésus-Christ dams la religion de Mani" 
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Pietas: Festschrift B. Kütting (Münster, 1980) 196-216, 
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Part I, Chapter 1 


1. See Serm. 4.1; 144.11; 184.115 fo, ex te 3-1; 14.15 17.4; 79.1. 

2.See the details in Thesaurus Augustinianus, Series A — Formac (= Cetedoc: 
“Turnhout, 1989) 91: Christus (singular), 20,607 times; 307: Jesus, 4.645 times, The newly 
discovered sermons would also have to be taken into account, 

3, See Cix. 1823.1; On tis, sce BA 72:727. 

A See C. Eichenseer, Das Symbolum apostolicum beim heiligen Augustinus: Mit 
Berücksichtigung des dogmengeschichilichen Zusammenhangs, Kirchengeschichtliche 
Quellen und Studien 4 (St. Otilien, 1960) 204-210. G. Madec, La patrie et la voie: Le 
Christ dons la vie et la pensée de saint Augustin, Jésus et Jésus-Christ 36 (Paris, 1989) 
E 

5. En. Ps 1033.13. 

6. Soe Cons. ev. 1.13.20; Civ. 17.6.2, with 1 Kgs 24:7; Nupt. e cone, 1.32.37; En. Ps 
108.26; Fide imis. 3.5. On the subject, see BA 23:708ft, with the reference to E, 

Lamirande, "L'idée d'onction dans l'ecckésiologie de saint Augustin,” RUnIvOrt 35 (1965) 
103*-126*. à 

7. See C. ltt Pes. 2.104.239: "For Christ himself derives his name from ‘chrism that 
is, from anointing. The Hebrews call this ‘messiah’ à word that has its cognate in the Punic 
language, as do many other and indeed almost all Hebrew words.” See C. Faust. 5.1 

3. Trin. 152646. 

9. En. Ps. 44.19, See En. Ps. 1014.18. 

10. Serm. 229.6 (Hill 8:232). See Trin. 13.10.14: Civ 22:224; Serm. 11467. 

1 Ep. lo. tr 36, Sce Cis. 16.382; C. Faust, 1226. 

12. Sce En. Ps. 108.26, where Christ is explained symbolically as "lamb" and “ion: 

Dien 33. 

14, Sce En, Ps. 2622; 44.19: 149.6. 

15. Cis 17.10, See En. Ps. 26.2.2; 104.10. And see Madec, La patrie er la voie, 100f, 

16, En. Ps. 26.2.2. See Civ, 20.10: “We call all Christians "Christ in virtue of their 
sacramental anointing” (Benenson, 919); o. ev. 1r 21.8: Ep. 76:2. On this, see Madec, La 
patrie e la voie, 101, note 35, with further texts It is to be noted, however, that catechu- 
mens, too, are called “Christs” and are no longer pagans, since they believe in Christ. See 
En. Ps, 32.1.29; Serm. 17.6.6: “A heathen is one who does not believe in Christ (Hill 

1:370): 150.34 (the catechumens have placed themselves under Christ's name: see Serm. 
3024.31) and therefore belong to Christ (Serm. 130.4; 1403). On the subject, see E. 
Lamirande, "La signification de christianus dans la théologie de S. Augustin et la tradition 
ancienne:" REAug 9 (1963) 221-234: but he does not take into account the sociological op- 
position between “Christians” and "Gentilesipagans: 

17. See Jo ex 17.13: 1527. 

18. Sce Eichenseer. Das Symbolum apostolicum, 200-235, especially 204, with the ref- 
erence to Christ as a proper name in Paul; T. van Bavel, Recherches sur la christologie de 
saint Augustin, Paradosis 10 (Fribourg, 1964) 69, 

19-4 ex 19.15. Inthe samme context the preacher speaks also of “Son of God and 
“Human One” (filius hominis). See Io. ev. tr. 36.2: 820: Ep. lo. 1: 10.8; Serm: 2422. 

20. Jo. ex tr: 336: “Who is the physician? Our Lord Jesus Christ, Who is the Lord 
Jesus Christ? He who was seen exén by those who crucified him. He who was arrested, 
struck, flogged, smeared with spittle, crowned with thorns, hung on a cross; who died, was 
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pierced by a lance, taken down from the cross, lid in the tomb. He is the very Lond Jesus. 
Christ he is clearly the Lord, and in his totality he is the physician of our wounds. Is he not 
this in his totality? He is indeed, but what the Jews saw is not the whole of him: that is not 
the whole of Christ, What is, then? In the beginning was the Word. In what beginning? And 
‘the Word was with God. What kind of Word? And the Word was God.” See other passages 
cited in van Bavel, Recherches, 15 and 67: En. Ps. 9.35; Div. qu. 75.2; Serm. 214.3: C. 
Faust. 12.35; Ep. 164.514; Io, ev tr 43.9, 

21. See, for example, Io ev r 8.2; En. Ps. 70.2.10; Io. e te 19.15. 

22. See Serm. 21322; 2145; 2058. 

23. See Serm. 13.5. 

24, Sce, for example, Serm. 12.1.5, 

25, Serm. 194.1.1: "Christ is born: God from the Father, [human being} from his 
mother" (Hill 6:53), 

26. lo, ev tr, 78.1; 78.263 EI 

27. Sce Serm. 130.3: Agon. 202. 

28. See Ser. 214,6: 215.7: Ep. Io tr 10770; Serm. 123.1.1; 16021; 238.2 

29. Ep. 404.12: "Thus, the number of Persons is not increased when the human being 
is added to the Word to form the one Christ.” See En Ps. 4,19: "Christ was made”; C. Max. 
1,19: "Christ appeared in the human being"; Serm. 2658.2; En Ps. 30.1.3: Christ] came" 

30. Lo. ev t 108,5: "In whom the true [Human One, filius hominis] was sanctified from. 
the beginning of his creation, when the Word was made flesh, because the Word and the 
human being became one person. At that time, then, the [human being} sanctified [himself] 
in himself, that is, the human himself in the Word itself, because the one Christ is Word and 
human being, sanctifying the human being in the Word." 

31, See van Bavel, Recherches, 110-118. 

32. En, Ps, 90.2.1; Serm. 3411.1. See Madec, La patrie e la voie, 141. 

33. En, Ps. 100.3: "before us, for us, in us” 

34, Ste C. Faust. 12.321, 

35. See En, Ps, 33.2.7; lo. ex 27.11; En. Ps, 33.10: "Christ was carried in his own 
hands, when, entrusting his body, he said: This és my body. 

36, Trin. 13.19.24, On this point see van Bavel, Recherches, 23. 

37, See Beata v; Sol: mm. an.: Dial: Gramm.: Rhet. 

38. Conf 947. 

39. Ep, 6.1. Compare Conf. 7.19.25, and see Madec. La patrie et la voie, 75-78. 

40, Acad. 32043. 

41. Mag. 1138. See Ond. 1.1028; Li arb (eight times). 

42. Especially Doct. chr 4. 

A3. Ibid., 11.11-13.12. 

44. Ibid., 1.14.13-21.19, 

45. Sce especially Serm. 52. Also, Serm. 117-120 (on John 1:1-3): Serm. 126-127: 
135; 13901; Ep. 170; 171A; 1734. 

A6. C. Max, 1.1: 365 L; 145-8; tc 

47. Agon. 22.24-33.35. 

48. Ver: rel. 4; 6-9; 24; 30. 

49. See C. Lit Pet. 1; Brevc.: Emer; Bapt. 1-6. 

50. Perf iust, with Rom 7:25; Nar. et grat: Gest. Pel.: Spir et litt. 

51. C. Iul. 3.6.13-16.30; 3.19.36-21.45: 4.1,1-2.13: 4841-168. 
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52 See Sem. 187; 22; 223; 22-K, as well as Serm: 3; 1516 20: 22A; 295298: 
39:38:42: 48,60: RTA- 0, 148; 151: 139 07 208 223282 

Si Soe En. Pe 108:1; 1382: 1422. 

34. Ee. a 18: 15:23.10 Conty Rom B39); 304; "Ch is also missing from 
a wole seis of soetions of En. Ps, 118 (1, 3, 11 and 1). 

5S En Pe 22 and 24. 

S6 See En. Ps. 105.5; 11820: 

S7. En. Ps 118323. 

St See En. Ps. 262.1: "rock": 292. (agin Apollinaris): 10536: 

S9. See En Px. 1382, and 1433, with the theory of this exegesis 

60, Soe Em P 6l; 139: 140: 142 

See En. Pr 3021331 and 2; 362; S9: 63; 68.1 and 2; 692: 81; ML 
Dr 

62, Se expec En. Ps 39.1: 37: 78,79; 47.18 

63. bn. Pr 21: 44; 109. 

64. See En. Pi 315822, IYLIS O24; 1442. 

S.l ex. 70 iia 85,90 

66. Dis qe 8325, 43-36; 1073 

Pé 

Eé 

69. Ep. 1-14, except for 6.1; 37f.; 41-45; $7; 59; 65; 708; 74; 77; LOL; 113t1. 207; 
216/229 200. 246: 249: 267 

90 Ench. Ls 1868. See 33.132 

7. Conf LILIT 71 vas dech a ber. prevent my believing in Christ 
(Crick 14) 

72. Conf 157: "Tiere was fim place in my bear for the faith, within the Cate 
ech in your Christ, ur Lond and Saviour” (2 Pet 220) Ia many respects tnis faith was 
der. (Chadwick, 116). 

TB. Conf 7.1824, wih Tm 2:8: Rom 9S; and John 146 

74 The preceding survey eot meam to explain the so-called conversion of Augustine 
but to show the variety of ways in which he uses te word “Christ” In be Confessions, 

75. Exp. prop. in: Ep. Ron. inchs Esp, Gal; Sem. 152-178; except for 159, LT. 
and 10; Dic qe 66-76: Simpl. 1.1.1 (Rom 7:29) Sip. 1:2 (Rom 9:10) Ep: 19 
194; Doct, ch 3 and (sca example) 

76. See. Sem. 16h; 23: 26; 54 GIA; 93A (with 2 Tiin 3:12): 301 

71. En P 38; 42 (except for the introduction): 110: 114; cte 

KEE 

end. (i 1 Cor 15:15); Op mon (except 25.23 o the end, cation amos 
hie fom Pai Tn. 5-7; Cont (ato from Paul explaining the nli ot 
fesh am spin. 

79 See BA 23.70.78 

$0, See Gest Pel 620: 821; 15616 

$1. Pece. mer 1174052 

3. Spie rti. 1173. 

3. See A. Verwilghen; Chrisologie et spiritualité selon: saint Augustia: hye us 
Philippiens, Théologie Historique 72 (Pars, 1985) T 83 

BA. See Tin 126; 15; Ench 931; 1042 
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85. Civ. 19-22, especially 20.15-20; 22.12.20. 

86. Ep. 55, especially 2.3-6.11; 1425. 

87. Conf. 11.8.10-9.11 (on Gen 1:1); 9.1.1 (where Ps 18:15 is addressed to Christ): 
9.8.17 (citing Ps 5:8: “the branch of your Chris 

88. See Serm. 71; 78; 89; 1221; 130; 229N; 279 (conversion of Paul}; 287-293 (on. 
John the Baptist): 205-299C (on Peter; “to deny Christ; frequently); 308A. In addition, sce 
S. dom. m. 

9. See Div. qu. (“Chris 50 times): Serm. 133; 149; 183 (where 1 John 4:2 triggers 
an antiheretical excursus), 

90. See above, p. 18, 

91. Ep. Rm. inch. 4; Serm. 785. 

92. See C. Faust. 19.11: "showing nothing else in those [books] but Christ prophesied, 
and Civ, 18,32: "I should be inclined to take it as standing for the profundity of the inspired 
‘Scriptures in which Christ is prophesied” (Bettenson, 801); C. Sec. 21; Car. rad. 21.38; 
27.53; En. Ps, 58.1.22; Serm. 2013. 

93, See Serm. 4-8; 16B; UIT. 4S 

94. Civ 17.819. 

95, See A. Cortcelliin NBA 25: ab 

96. See, for example, En. Ps. 54.1; 55.1: 58.1; 9621: 142.11. (David-Goliath = 
Chriscdevil; 144.2. 

97, See especially En. Ps. 37.6: 90.12.2; 138.2; 142.2f. On this point, see Madec, La 
patrie ei la voie, Dat. 

98. En, Ps, 849; LIII; 13127. 

99, Ibid., 66.5. 

100. Ibid., 11892. 

101. Ibid. 118212. 

102. Ibid., 262.11, and frequently. 

103. See, for example, En. Ps. 37; 40; $8 (anti-Jewish in tone): 81; 84: 87; 103.3; 130: 
138; 140; 143; 147.18-28. 

104, Ibid., 2:44; 108, especially 18; 109. 

105. See C. Faust. 12.33 (with Col 1:260), and, in addition, Ep. 149.2.24: “to know the 
mystery of God, which is Christ” and En. Ps. 140.1, where Augustine asks, with the 
Apostle (Col 4:2-4), for the disclosure of the mystery of Christ. On this subject, see NBA 
22:483, n. L1, on Ep. 149; Madec, La patrie et la voie, 115, 127. 

106. C. Faust, 22.04. See Ep. lo. tr 21 

107, Serm. 46.14.33 (Hill 2:285). Sec En. Ps. 172: 59.1; Serm. 6.68: C. Faust. 12:27: 
Gn. lit, 11: Ep. 1374151. 

108. Ep. 149.2; 149.3: En. Ps. 103.19. 

109, En, Ps, 98.1 

110. Cat. rad, 45. 

111. C. Adim. 133. See Io. ex ir. 42. 

112. C, Adim. 9.1. See Serm. 2.5. But Augustine does not like to call Christ himself a 
“prophet” See Zo, ev tr 24.7. On the subject, see BA T2:779F. 

113, Jo. ex te 242. 

114, See Serm. $3A.2.6; 57.13.13; $9.23; (32.1.1: 1366 in the context; 1345.6; 
135.12: 144.1.1; 18447; En. Ps, 109.3: ete. 

115; See Serm. 130.1: C. Faust. 2246.66; Ep. 137.415. 
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116. See also the passages that deal in general with symbolic speech about Christ: Serm. 
42425; En. Ps, 103.1.13: 103. 








117, Sce especially En. Ps, 140.1. On the subject, see Cat, rud, 8.12-9.13: En, Ps: 46.1; 
1032.1; 118227; C. Faust. 12.12; 12.39. 

118. See Gr. adv: Man. 23.7. 

119. See Jo. ex 1: 9.3; Serm. 2.2.2; Util ered. 9; Gn. adv. Man, 1.33; En, Ps, 7. 





Fast, 12; o, en 1 24.5 e 

120. See Serm. dom. m: 140; Ll; 1.78: 225. 

121. See F; et op. 69: 1731; 2648 

122. Serm. 4422 (with an explanation of the expression); 1503.3: Lib arh 1.317; p. 
fo. 112; Ep 82.2812 (several times); Ep. 15726 217.13: and often, 

123. En. Ps $821 

124. Sc, for example, £n: Ps 327. 

ës ere? 

126. Ep. lo 1.76 

127. Serm. 22883 (Hi 260) 

128. Serm. 2298.2 il 6:274). 

129. Ep. 98.9. 

130. Soc Eichenseer, Das Symbolum apostolicum, 200-235; Madec, La pari et la voie, 
197. n. 12. 

131 Sem. 22.4; 2248-13: 1104.4; 119A.7; 12185 2147; Cut rad 27. 
14, and especially 47 

132. Ep. 78. 

133. Ep. 82. 

134. Ep. 86. See Ep. 97; 99; 130; 153; 155; 157; 167; 186; 188; 191.2; 193; 200; 206; 
2446; 215A; 217; 220; 229: 231; 244.2; 248; 261; 264; 266; 267: 21* 19 

135. Ep. 72. 

136. Ep. 100.1. 

137. p 634 

138. Ep. 26. 
Ep. 133.1. 

139, p.963, See aso Fp. 515: 533.799 137.9; 132; 194 148.518 152626 
"Dear son, may you lve happily in Christ"; 224.3; 256: 10* but especially Ep. 644, and 
137520. 

140, Ep. 228 

181, Soe Ep. 25.75; 94; and 121 among the letters of Augustine. 

142, See Ep. 258 and 243. On this, see Madec, La patrie et la voie, 222-228. 

13, Sce further on. 

144 See Trin. 3 po, 1: “By the part of bishop which I play in Chi’ service” (Hl, 127): 
Ep. 130.1.1: “I should have paid my debt and served your pious desire in the love of Christ. 

145. See B. vid. 1.1: 34; 11.12: ee 

146. Op. mon. 25.33-33.41. See Ex. Ps. 1326: "soldiers of Christ, soldiers of the devi 
and se Serm. 4.36 for the concept): Ep. 123.11: “servans of God, monks hastening to the 
perfection of the commandmems. of Christ": Ep. 243.1: “Novice of Christ"; Ep. 
130.6298: widow of Christ” and “family of Christ": Fp. 48: "rest in Christ” “fragrance 
of Christ due to a holy way of life"; Ep. 211.16: “emitting the good fragrance of Christ by 
a holy way of life"; as well as Ep. 27.2; Ep. 26.5: "yoke of Christ.” 





3; 48.2.2; Ep. lo. tr S; Serm. 301A & 





lip. lo. te 















40,69: 48.1: 122.1; 134.2; 209.9; 213.5: 214.2 (with 1 Cor 1:10). Add 
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147. Serm. 49.11 (Hill 2:340). 

148, Serm. 53.1 (Hill 3:66). 

149, Serm. 29982; 2998.2, 

150, Serm. 274.1 (Hill 8:23), 

151. See Madec, La patrie et la voie, 227K. 

132. See Conf, 3.6. 

153, Ep. 2362. 

154, Rete 2.7.1 

155, See Serm. 16.81; C. ep. Man, 89; C. Faust. 29 and 30, 

156. Gn. adv. Man, 2.37. See Serm. 12.12; Ep. 236.2: Agon, 22.24; C. Faust, 5.2-5. 

157, C, Adim. 21, with Gal 3:13. 

158, Conr. 10.288, especially: "How can there be truth in their teaching when they 
preach that the flesh of Christ was illusory? How could there have been no wickedness in 
Christ if he was guilty of such a great deception? . ... In every sin against Christ concu- 
piscence is doubtless at work; but when [Christ] who heals all our illnesses has brought the 
Church to the promised healing of illness, then there will be no slightest stain or wrinkle in 
any of [Christ's] members." 

159, Serm. 182,2.2 (Hil 5:332). See Serm. 183.1.. 

160, Serm. 182.344, See C. Faust, 111-8, with 1 Cor S:16f. 

161, Serm. 182.6.6; "Believe, acknowledge that Christ has come in he flesh, that he re- 
ceived what he was not, and did not lose what he was” (Hill $235). 

162, The theme of "prophecy of Chris" is not found, however, only in writ 
directed against the Manichees. Augustine took it up elsewhere, as, for exampl 
20,12, But in the defense presented here, he moderated to some extent t 
gesis developed against the Manichees amd took a more critical attitude toward the 
Christological interpretation of the Old Testament: see Ci 20.31.1, and see BA 37:783. 

163. See also Gin, adv. Man. 2.27. 

164. C. Faust. 122-6, with 2 Cor 3:150, and Luke 22:44. See also C. Faust. 1627-31 

165, See the teaching on the “ages” (aetates) in C. Faust. 12.8. 

166. See C. Faust. Dir". . . that entire people and entire kingdom became a prophet 
‘of Christ and the Christian kingdom"; 12.23. On the subject, see Madec, La patie et la voe. 







































167. C. Faust 12.7: "But who can. . . enumerate all the oracles of the Hebrew proph- 
ets concerning our Lord and Savior Jesus Christ, since everything contained in those books 
is spoken either about [Christ] or for [Christ's] sake?” See 1222: 12.27: 169: C. Adim. 
125. 

168. See especially C. Faust. 129-13, with the comparison of Cain to the unbelieving 
Jews, 

169. C. Faust. 12.6-36, 

170. See C. Faust. 22.24; 22.40; 22:46: “AN these, then, speak of Christ: the head that 
has already ascended to heaven and this body of [Christ] that labors to the end on earth"; C. 
Adim. 162: C. See. 21: F imis. 5.8: 7.10. 

171. C. Faust. 1229: 1237. 

172. C. Faust. 12.14: "Who is not moved to seek and understand Christ in those books, 
even omitting those passages which require longer explanation, although there is greater 
sweetness in contemplating what is derived from more obscure tests?” 

173. C. Faust. 12.39, 
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174, Ibid, 12.40. 

175. Ibid, 13.1; see, earlier, 12.456 

176. See ibid. 13.7: 13.10; 13.23. 

177. Ibid., 13.14: "When this pagan sees that in these and similar testimonies of the 
prophets predictions were made and have now been fulfilled regarding persecution by kings 
and peoples, the faith of kings and peoples, the destruction of idols, the blindness of the 
Jews, the evidence of codexes preserved by them, the madness of heretics, the excellence of 
the holy Church of true and authentic Christians, what would this pagan find more worthy 
of belief than those prophets, and whom should this one choose to believe when it comes to 
with the most important prophecies. 








the divinity of Christ?” See also 13 
178. C. Faust. 13.15, 





with Rom 10:141: 13.5; 13.17, On the subject, see Æ imis, 3.5 
“They are greatly deceived who think that we believe in Christ without any proofs of him, 
For what proofs are clearer than the things we see predicted and fulfilled?" 

181, C. Faust. 1246. 

182, Ibid., 13.14. 

183, Ibid., 13.18. 

184, Ibid. 13.15. 

185. Ibid., 13.4; 169. 

186. Ibi.. 13.417. 

187. Ibid., 33.9: “I briefly exhort, you who are bell fast by so impious and detestable an 
error, that i you wish to follow the authority of the Scriptures as preferable to every other, 
you would follow it in the form in which it has been preserved, commended, and made 
early known throughout the world, coming down from the time of Christ present on earth. 
through the ministry of the apostles and the indisputable succession of bishops in theirs 
to the present time, For there you will see the obscurities even of the Old Testament ex- 
plained and its prophecies fulfilled. 

188, But sce ibid., 13.5 (citing John 5391. 8:18; 10:38; Luke 16:29, 31): and C. Faust. 
13.16, See C. Faust, 28.2: “the Church begun by Christ and carried on by the apostes.” 

189. See C. Faust. 13.1 

190. C. Adim. 9.1; 13.2. 

191. See 2 Cor -ISL in En. Ps. 7.1: Util. ered: 39: Gn. ad Man. 1:33: see also Serm. 22. 

192. Util cred. 14.32, See ibid., 14:31 (even the heretics demanded faith in Christ 

193. Ibid. 15:3. 

194, Sce Madec, La patrie et la voie, 248-253, 

195. C. Faust. 12.46. 

196. Sce M.-F. Berrouard, "La permanence à travers le temps de la foi dans le Christ 
selon saint Augustin," Signum pietati: Festschrift C. P. Mayer (Würzburg, 1989) 303-324; 
Madec, La patrie e la voie, 255, with C. Faust. 16.28 and 22.84 

197. See, for example, C. Adim., in which Augustine speaks of Jesus" fifteen times and. 
"Christ" thirty-nine times. 

198. See Madec, La patrie et la voie, 28-31 (bibliography): W. Geerlings. Christus 
Exemplum: Studien zur Christologie und Christusverkiindigung Augustins. Tübinger 
Theologische Studien 13 (Mainz, 1978) 241-258, 

199. Sce C. Fel. 1: C. Sec. 25: C. ep. Man. 5-8. In addition, see E. Feldm 
tula fundamenti der nordafrikanischen Manichaer (Altenberge. 1987) 24. 
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200, See C. Faust. 20.12; En. Ps. 140.10-12: “He, they say, is Christ who is crucified 
throughout the world. Inthe gospel, 1 learned of Christ the Savior; but you in your books 
are the saviors of Christ. Obviously, you blaspheme against Christ and therefore are not to 
be saved by Christ” See Feldmann, Die epistula fundamenti, It See also En. Ps. 95.15: 
316, 

201, See C. Fort, Int On this, see Feldmann, Die epistula fundamenti, 91. 

202. Geerlings, Christus Exemplum, 249. 

203. C. Faust, 20.2, Sec a similar confession in C. Sec. 1, which speaks of “the frstbom 
king of all lights" There are a number of references to Christ in C. Sec. 

204, See Conf. 3.4.8; 1913. 

205. See, for example, Serm. 105.6.8-8.115 113A: 196.44; 296.56-10.11; En. Ps 
101227; 1369; Exe. urh, 89 (Christ as model for all who suffer). On the subject, see F. 
van der Meer, Augustine the Bishop: Church and Sociery at the Dawn of the Middle Ages. 
trans, B, Batershaw and G. R, Lamb (New York: Sheed & Ward, 1961; rev. ed., New York: 
Harper Torchlbooks, 1965) 46-75. 

206. See, for example, En. Ps, 40, especially 9; 141. 

207. See F. Dolbeau, "Nouveaux sermons de saint Augustin pour la conversion des 
puiens et des donatistes" REAug 37 (1991) 37-78, especially 58-77, with the text of Serm. 
Mainz 61; "a sermon of St. Augustine when pagans came in." See also Serm. Mainz 60 
(Dolbeau 42-52) 

208, Ep. 137. Sce Ep. 135, where Augustine speaks not of Chri 
chrisanitas) 

209. Ep. 1182.12. 

210. Ep. 1183.21; “From this we sce that even the philosophers of the Platonic breed, 
‘once they have changed a few things which Christian teaching rejects, ought to bend their 
necks devoutly to the one unconquered king, Christ, and recognize that the Word of God, 
clothed in human nature, who commands and is believed, is the Word which they feared 
even o uter? 
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211. Ep. 118423. 
212. Ep. 118.533. 
an 234.3; 235.1. See Madec, La parie er la voie, 280f. 





214. Ep 10221, 815, 3037, 

215, Ep. 232 (ca, 400), especially 2: see Ep. 235.1. 

216. Cie L1 

217, See especially Ch: 2.14. 

218, See ibid., 12.21; 22.5, 9f. 

219, See ibid., especially 15.266: 1641. 

200. tbid., 212025 

201. Ibi. 16 

222. Ivia., 17. 

223. Ibid., 20.1-20. 

224. Ii, 22.12-20. 

225, See ibid, 11: 1.10; 2.29.1; 19.22F (where “Christianity” [christonismus] also oc- 
‘urs in a citation from Porphyry): Ep. 91.10 Christians" “pagans"); Serm. 1058.11; Serm. 
196,44 (You're Christians, you're members of Christ” [Hill 6:62)): Serm. 296.78 ('pa- 

twist"); Em. Ps. 40.14; ibid, 10127 Cpagans "Christians," 
“Christ: ibid., 138.9 (same). 
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226, See Cis. 1.7: “This is to be attributed to the name of Christ and the influence of 
Christianity” (Bettenson, 13) 

227. See Civ 221: “But true justice is found only in that commonwealth whose founder 
and rulers Christ . . . “Glorious things are said about you, City of God"" (Bettenson, 75); 
135; 15.8; 1520.1: 17:42; 17.15; 20.11 (with the opposition between “city of God” and 
“city of the devil”), 

228, Cie 10.29.2 (Bettenson, 416); see the entire context, Sce also Cis 9.20 (demons): 
BL 








229. En. Ps. 141.9. 
230. Civ. 10, especially 10.6. 
231. Ii Vera rel, 3:3; Ep. 118321; see Civ 2, 





232. Cin, 1-1; LT; 12.21; Serm. 113A.11.13: Serm. 105.6.7; Serm. 296.6.7, See Madec, 
La patrie e la voie, 28341, 

233. See Cis 11.3; 13.21; 15.57. On the point, sce Car. rud 6.10 (5). 

234, Cie 7.32; compare 22.5: the belief, everywhere in the world, in the resurrection of 
Christ as proof of Christianity and its hope of everlasting lie 

235, See Civ: 1032.1 

236, See Civ, 10.32.3: “Porphyry, however, says that the universal way for the soul's sal- 
vation has never come to his knowledge in his study of history. Yet what could be found. 
‘more striking than this historical record, which has taken possession of the whole world by 
its towering authority; or what more worthy of belief, seeing that in this record the events 
‘of the past are so narrated as to be also prophecies of the future? Many of these prophecies 
‘we sce to have been fulfilled, and we confidently expect the fulfillment of the rest” 
(Benenson, 424). See Ch: 11.1, and B. Studer, "Zum Aufbau von Augustins De civitate. 
Dei Mélanges T.J. van Bavel (Leuven, 1990) 937-951. 

237. See especially Cons, ex 1.7.11 

238, See, for example, ibid., 1.10.15 


















239, Ibid.. 1.10.15. 
240. Ibid. 1.15.23. 
241. Ibid. 1.16.24. 
242. Ibid. 1.31.47. 


243, See ibid., 1.16.24; 1.26.40; and, above all, 133.51. 

244, See ibid., 13047. 

245. See ibid., 135.537. 

246. See Conf. 1577: 
formed” (Chadwick, 116) 

247. Ibid. 718.246. 

248. See especially the later In Joannis evangelium tractatus (20-22; SS-124). 

249. See, for example, En. Ps. 29.2215 80.13. 

250. See Serm. 37.12.17 (citing Gal 3:27); 136 (on John 9); 139 (on John 10:30); 140. 
(on John 12:44-50): 183 (on 1 John 42). 

251. E er sumb; Serm. 212-216; Ench. 1034-1241. 

252. See Cont. Max.: C. Max: C. s. Arrian: 

253, See Ep. 219, and Madec, La patrie er la voie, 234-237. 

254, Haer: 49-55; Serm. 92.3%; Persex. 24.66; etc. See the anti-Arian exci 
sanct. 15.30f., as well as the exposition of the Apollinarist errors in Div qu. 83.80. For the 
complete extent of the dogmatic range, see van Bavel, Recherches, where the various 





in your Christ, . .in many respects... still un- 
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Christological themes are systematically presented with the central texts: to this add the 
summary of this exposition in A. Grillmeier, Jesus Christus im Glauben der Kirche, vol. 1: 
Von der Apostolischen Zeit bis zum Konzil vor Chalkedon (451) (Freiburg, 1979) 594-604. 
See further the general index of he Maurits in PL 46:14-148. 

255. See the properly dogmatic books, Trin. 57, where the name of Christ occurs rarely. 

256. See van Bavel, Recherches, 69, with the texts adduced (58-67). Verwilghen, 
Christologie, en. 

257. Serm. 923,3: Homo verus, Deus verus: Deus et homo totus Christus. Haec est 
catholica fides. See Fn. Ps. 80.13: "Our Christ, just recently a human being, but God ever- 
lasting"; 84:9; 80:5: "One Christ, God and human being" Serm. 37.12.17: 217.1: "The Lord 
Jesus Christ, who listens to us with the Father, was also quite ready to pray for us to the 
Father, .... Christ, you see, is [a human being] and God; he prays as [a human], he gives 
what he prays for as God” (Hill 6:177): 23.3.3: 42.7.7; 174.1.1; 1753.3; 293.7: 261.62. 

258, C. Faust 23,5, See ibid., 2.4 (against the myth of the Son of he Primal Human): 
5.4; Serm. 121.5; 196.3.3; 214,6; Cat, rad. 17.191 Ench. 35.10: “The one Son of God is 
likewise the Human One [hominis filius}; the unique [Human One] is likewise the Son of 
God; there are not two sons of God, one God and one a human being, but one Son: God 
‘without beginning, human being with a certain beginning: our Lord Jesus Christ"; Cs 
Arrian, 11,9, See Hilary, Trin. 10.19 

259, See Serm. 1941.1; En. Ps. 4.20: 1232; C. Max. 2.18.16 

260. Serm. 44356; 184,23; 189.44; 19522; 196.11 

261, See C. Sec. S: “therefore, since the divine oracles attest [Christ] to be both only- 
begotten and fist born: only-begoten because he has no brothers or sisters; first-born, be- 
cause he has brothers and sisters. . (withthe relevant references to the Bible; sce C Se 7). 

262. Sce C. Faust. 3.3; Serm. 1834.5 

263. C. s Arrian, 11.9; C. Max. 1.5; Ench: 35.10. 

264. See Jo, ex r: 99.1: "One person consisting of two substances, one divine and one 
human”; Serm. 130.3; Trin, 13.17.22: Ench. 1238; Serm. 2949.9: . . o indicate one per- 
son in both natures" (Hill 8:186): Ep. 0.10; C. s. Arrian. 8.6: Perse 23.67. 

265, See, for example, fo. ex. 18.2: "Who, then is Christ? (| am speaking to Catholics, 
for you have indeed believed.) He is not the Word only nor flesh only, but the Word made 
fesh in order to dwell among us”; 188.48: [Christ] emptied himself and took the form of 
a slave in such a way that he did not lose the form of God. The form of a slave came, the 
form of God did not depart. That is what it means to confess that Christ came in the flesh” 

266. See Verwilghen, Christologie, 61-96. 

267, Sec, for example, Serm. 1172-5: 1193.3: 12021: 188.11: fo. ev: tr L8; 238. 

268. See Ep. 164.7.19. The subject will be taken up further on. 

269. See already in Div. qu. 69.1: "The rule of the Catholic faith is that when statements 
are made in the Scriptures to the eect that [Christ is ess than the Father, they are to be 
understood as applying to the human being: but when statements are made showing that 
{Christ i equal, they ar to be understood as applying to [Christ] as God" Further: o ex 
‘18.2, On the subject, see Verwilghen, Christologie, 334-400. and Hilary, En. Ps. S4. 

270, See BA 72:731f, with Trin. 2.1.1-24. 

271. Augustine himself regards the denial of a human soul in Christ as both Apolinarist 
and Arian 

272. En. Ps, 854. See Div qu. 80.1; Serm. 242.2 (ca. 410); 242.2 (412-413): 2617.7 
(410 or 411) (with scripture texts for all three elements): 2658.2: 265D.3; 3748.7. 
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275. See the detailed demonstration in Dis. qu. 80.3; Serm. 214.7. 

274. See Div. qu. 80.4; En. Ps. 87.3: “Why then do we say that the human soul of Christ 
was filled, not with human sins, but nonetheless with human ills?" 90.1.1 (on the tempting. 
of Jesus); fo. ex, tr. 49.18 (of Christ's free acceptance of the affections); Ench. 41.13 (God 
made Christ to be sin, that is, a sacrifice for sins); the same in Serm. 152.1013 fo. ex tr 
ALSE; and C. ln. Pet 3.6.16, 

205. Serm: 238.2 (ca. 400) (Hill 7:56) (citing John 1:16; 19:30; and Luke 24:38-47). 

276, Sec Ambrose, En Ps. 61.5: Jerome, Ep. 120.9. On the subject, see Grillmeier, Jesus 
Christus, 1: 559, 594. 

277. Critics disagree on the dating of these sermons. See the details on the relevant ser- 
mons in P-P. Verbraken, Etudes critiques sur les sermons authentiques de saint Augustin 
(Steenbrugge, 1976) 85 etc. 

278, Serm, 130.34 (ca. 400), See Jo ev. tr. 19.15; Ench. 35:10: 
‘one Son of God"; Ep. 269.2.8; 219.1 (no "quaternity 

279. See Serm. 17422 (411-413); 265D. 

280. Ep. 137.11 

281. See Grillmeier, Jesus der Christus, 1:599-602, 

282, See, earlier, E symb, 4.10; also Ep. 1404.12. 

283, See below in Part 1, Chapter 2. 

284, See van Bavel, Recherches, 21 

285, Serm. 1861.1; 261,677: En. Ps. 44.19, 

286. C. Sec. 5; Agon. 22.24; Vera rel. 16.30; Corrept 11.30; [ul imp. 4:84; Serm. 119.7; 
142; 

287, C. Faust. 54; See C. Fel. 29: "The Word became flesh: it assumed flesh but was 
mot changed into flesh, for it assumed the humanity but did not lose the divinity”: Agon; 
11.12; Cons, ev. 135,58; Serm. 88.15.14, See also C, Max, 19 (where various verbs are 
used: sumere, suscipere, accipere) 

288. Serm. 121.5: "The Word came near to what it was not, without losing what it was; 
it became the Human One (filius hominis], but did not cease to be the Son of God." See 
Serm. 1197.7: "The Word . . . went out into the feshi" (Hill 4:230). 

289. Ep. 1373.11: "The person of Christ is a mixture (mixtura) of God and human 
being” (the words permíxtio and mixti are also used); Serm. 1952.2: "he was tempered to 
us (contemperatus nobis)” 

200, See Io. ex. 82.4; Persex. 23.67 

291. See Trin. 13.17.22; 15.26.46: Corrept, 11.30; Ep. 137.3.11. See Geerlings, Christus 
Exemplum, 118-125; B. Studer, "Una Persona in Christo: Ein augustinisches Thema bei 
Leo dem Grossen; Aug 15 (1985) 453-487, especially 4836: H. Drobner, Person-Exegese 
und Christologie bei Augustinus (Leiden, 1986), passim. 

292. Conf. 64.5 (Chadwick 94). 

293. Ibid. 7.577 (Chadwick 116) 

294, See Bapt. 1-5. 

295. Sec especially Ep. 43:93; 141 (a synodal letter). In addition, see Ep. 23; 33: 49.3; S1; 
52; 53: 76; 87; 89.97; 105; 108; 128; 129; 142; 185 (includes all the themes); 204; Epd. 28. 

296. See Serm. A6f. (on the troc shepherd); 62; 90 (on Matt 22:1-14); 129; 137; 138: 
146; 164; 2188. 

297. Sce especially En. Ps. 212.300. On the subject, see Madec, La patrie et la voie, 
258-264 “L'honneur du Christ en son Eglise"); and En. Ps. 39.1; 57: 119; 145; 147.180 149. 
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298. fo, e tr 1-16 (winter, 406-407), especially 6.21. See also Ep. fot: 10. 
299, See BA 30:46, with the corresponding texts om the imitation of Christ by the mar- 

tyes and the persecuted community of the Donatists. On the Christological background of 

Augustine's answer, see Madec, La patrie et la voie, 255-264, with En. Ps, 21.2 

300. BA 28:77. See Cath. fr 22: "The question is certainly discussed among us: Where 
is the Church? With us or with them?” 

301. See En. Ps. 145.16. 

302. On these three themes, see BA 3082-91. 

303, Ep. 105.4.14-5.17; see Serm. 49.1; 129.51. (with anti-Donatist testimonia). 

304, Cah fi 2.2 (with a proof from Scripture). See En. Ps. 57.6: "From the mouth of 
truth I come to recognize Christ as Truth itself: from the mouth of truth I come to recognize 
the Church as sharer in the truth” (with the entie context); C. lit. Per. 3.8.9: Ep. 89.4; Agon. 
20,31; Serm. 4.24; 46,33; Ep. 185.121, 

308, En. Ps, 21.2.31. See Agon. 29.31) En, Ps, 117.12, 

306, See Serm. 137,12.15: "In the name of Christ you are the people of God, you are the 
Catholic people, you are members of Christ" (Hil 4:382). Add En. Ps. 149.7: “The whole 
world is already Christ's chorus.” 

307. C. lit. Pet. 1.2.28; Ep. 23:2; 76.13 Serm. 1294.5. 

308. See C. lr. Pe, 29.19; 2.31.71; C. ep. Parm. 2.5.10: Ep. 493; 23.1: 43.24; 24: 1. 
(69.1: "he Catholic mother who devoutly received you into Cent inheritance when you fled 
after being cut off from your inheritance”; Ep. 76.68; 87,69: En. Ps. 602; 119.7; 1222. See 
J. Fellermayr, Tradition und Sukzession im Lichte des römisch-antiken Erbdenkens: 
Untersuchungen zu den lateinischen Vätern bis zu Leo dem Grossen (Munich, 1979) 116-130. 

309. See Ep. 43821: "they break up the unity of Christ": $2.3: 141.13; 185.415; fo. ex. 
m 621; En Ps, 130.1; 14720. 

310. See En. Ps. 119.9: "Love Christ, love peace" Ep. 51.2.5; 1082.5; 129.5: "Let the 
unity of Christ live in peace": Serm. 47.22. See BA 28:71 1-713, where other passages are 
cited, 

311, See Ep. fo, 9.11: "Let us cling fast to the unity of the Church, let us cling fast to 
Christ, let us cling fast to charity”; Ep. 61.1; 105.1.1. Relevant here is the theme of the law 
‘of Christ (Gal 6:1), along with charity and peace, in C. ep. Parm. 3.2.5, and elsewhere. 

312. En. Ps. 147.18; Serm. 90.6, 

313. Serm. 138.8.8-9.9. 

314. Serm. 313C2. 

35, Sec Ep. 33.5: "They are in disagreement with the altar of Christ": 43.24; 43.8.21. 

316, Serm. 1647.11. 

317. Ep. 185.614: "The banquet of the Lord is the unity of the body of Christ not only 
in the sacrament of the altar but also in the bond of peace.” 

318, See Serm. 227: 228B.3: "Therefore receive and eat the body of Christ, yes, you that 
have become members of Christ in ihe body of Christ; receive and drink the blood of 
Christ. . . . You tura into the body of Christ” (Hill 6:262). 

319. See Serm. 62, passim: 90; 129.3 4; 137.1.1-3.3; 128.5.5: Agon. 26.28: Cath, fr. 4.7: 
“The whole Christ is head and body: the head is the only-begotten Son of God and the body 
is his Church 22. 

320, Sce J. Ratzinger. "Beobtachtungen zum Kirchenbegriff des Tyconius im Liber 
Regularum," REAug 2 (1956) 173-185. 
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321. M. Rondeau, Les commentaires patritiques du psautier OT siècles), vol. 2: 
Exégése prosopologique et théologie, OCA 220 (Rome, 1985); Drobner, Person-Exegese. 
11-126. 

322. BA 30:82, with C: lit, Pet: 2.24.57. 

323. BA 30:78ff,, with C. lit, Pet, 2.30.69: 2.105.241, See C. ep. Parm: 25.10. 

324. See C. in. Parm. 1.2.2; 145K 

325. This is a fundamental theme in the controversy with the Donatists; See C. litt. Pet 
342516; 3.52.64: “Petilian subsequently grants me that Christ is the origin and root of 
those who are regenerated, and head of the Church, and not just any human being who gives 
and administers baptism”; Cresc. 3.5.6; 3.11.12: 337.41; 3.77.88; 4.19.22-21,26, On the 
subject, see BA 2855-64, 

326, See especially Io. ex t 4.14; 5.18 (with the entire context); 6; Bapt. 3.6: C. ti 
Pet, 349,59, On the subject, see BA 71:869. 

327. See, for example, Ep. 54.5.10: 61.10. On the subject, see BA 28:6161, 

328. C. lin, Pet, 349.59. 

329. See Serm. 352.1.3: "Because baptism, that is to say the water of salvation, has no 
power to save unless it has been consecrated by the name of Christ, who shed his blood for 
us, the water is signed with his cross” (Hill 10:139); Ep. 23.4: Bapt. 6.25.47: "The baptism 
‘of Christ, that which is consecrated by the words of the gospel, is everywhere the same” 
{see the context); o. ex e 80.3: "The word is added to the element, and there isa sacra 
ment" (citing Rom 10:8-10: confession of faith in Christ). 

330. Ep. 141.13: "f... you come into harmony with the peace and unity of Christ, we 
shall rejoice at your amendment; and the sacraments of Christ, which you now possess in 
sacrilegious schism, will be useful and salutary to you once you have Christ as your head 
in the Catholic peace in which charity covers a multitude of sins." Augustine develops his 
teaching on the "character? the "sign of Christ.” to explain sacramental incorporation into 
the Church. See, for example, Ep. 204.2: “It is our desire that all who bear the sign of Christ, 
though they are in opposition to Christ, . . . should abandon their perversity and rejoice 
‘with us in [Christ's] unity" 

331. See Serm. 229.1: "Come the consecration, and that bread will be the body of 
Christ, and that wine will be the blood of Christ. This is brought about by the name of 
Christ brought about by the grace of Christ” (Hill 6:269); 227: "That bread . . . sanctified 
by the word of God. . . . That cup. . . sanctified by the word of God" (Hill 6:254); 229.3; 
234.2: "Christ's blessing” (Hill 7:37), On the subject, see M. Klickener, "Das eucharistis- 
‘che Hochgebet hei Augustinus; Signum pietatis: Festschrift C. P. Mayer (Würzburg, 1989) 
461—495, especially 485-489 ("Die Konsekrationsworte"). 

332. lo. ex tr 27.11. 

333. See Serm. 164.11. 

334. Ep, 89.9.33. 

335. See especially Conf 59.16: 72127. 

336. See Perser. 20.53. On the subject, sce Madec, La patrie et la voie, 265. 

337. Haer 88. 

338. See the important citation of 1 Cor 1:17 (*so that the cross of Christ will not be 
made void”) in Nat. et gr 7.7; C. lul. 6.11.36: C. Jul. imp. 3.56: On the subject: NBA 17, 
pi 1: xxvii-xxviii. 

339. See C. lul 4.3.17; 5:418: C. lu. inp. 2.198. 
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340, See Ep. 177.1; 178.1; 179.106, Serm. 131.99: Nupt. et conc. 2:25; C. ep. Pel. 
112; 223; C. Iul. 2.10.37, On the subject, see BA 22:711-715 and NBA 17, pt. | 

34, Romans 7:24f. no doubt has first place among the preferred Pauline texts; see fur- 
ther on. Sce also C. Iul. 2.10:34: “to preach against the Catholic faith and against the grace 
of Christ"; Gr et pece, or 2.24.28. On the subject, see Madec, La patrie et la voie, 271 

342. En. Ps, 105.36. 

343. Gr et pece. oF L. See also Serm. 49. 

2344, Serm. 26; 49; 131; 158; 16811; 174; 176; 181; En Ps. 10536. 

345. Ep. 157; 166; 17710; 186; 189; 190; 194. 

346. See, for example, Ep. 186; 194; Serm. 26; Perf. iust. 817-214; C. ful, 135-23 
C. lil. inp. 631-41, with 1 Cor I5. See above, pp. D 

347. See, for example, C. Iul. 64.801; 6.24.79; Trin. 13.10.14. On the verse, see A-M. 
La Bonnardière, “Le verset paulinien Rom 5,5 dans l'oeuvre de s. Augustin,” AugMag 
(Paris, 1954) 2:657-665, 

348, See the earlier Vera rel. 53.163; Di. qu. 66.5; Simpl 1: C. Faust. 1.123.1. Then, 
Nat. et gr $3.61; 64.72-70.84; Gest. Pel. 6.20; 821; 15.61 Perf. iust. 1.1-81.6 (Rom 7:25 
as answer to the propositions (Defintiones} of Caclestius); Corrept, 2.3; 11.32; Perse. 
121; Serm. 26.5.10 and 12; 151.838, See BA 23:720-778. 

349, Serm. 183.8.02; C. ful 65.134 

350. Ep. 186725. 

351. Nat. et gr 8:9; Ep. 1772.80 186.12; 190.27. 

352. Trin, 12.7.12, 

353. Div. qu. 71 

354. Ep. 186.1 

355. Ep. 1869. 

356, Ep. 1402461. 

357. The passage embodies the central idea of Peec. mer 22326-4147. See BA 
22:720-732, See, further, Ep. 190.2.5; Serm. 193.7 and 8. See also Du Roy, L'intelligence 
de la fol, 88-95; G. Remy, "La théologie de la médiation selon saint Augustin: Son actual- 
H6" RThom 91 (1991) 580-623, especially SES. 

358. See, for example, Gr er pece. or. 13842; 2.1820; An. et or. 19.10: 29.13; 
3.10136; C. ep; Pel. 2486.11; C. lul, 2-3; 5.1041; 6.2.3; 6.7.18: C. Iu. imp. 1.50.64: 
Perses 1230, 

359. An. et or 1.1316; C. Iul imp. 2.115. 

360. Ep. 167.11: Gr. et pece. or 2.23.26; Nupt. et conc. 1.20.22: C. Iul. 636: 6.22.69; 
C. Ad imp. 1.64; 2.1; 2.101; 2.236; 4.13: and often. 

361, The discussion was primarily of Rom 5:12-19 and 1 Cor 15:21f: see, for example, 
Nupt. et cone, 2.27.46; C. li. imp. 2.681. Julian comments on Nupt. et conc.) 

362. C. ll, imp. 2.177: 2.190; 2.19410: C. ful, 2.10.33; 624.80; Ep. 187.930. See En. 
Ps, 95.5 (Adam stands for scattering, Christ for unification). 

363. See C. ful. 1.3.9; 5.15.52: C. ul. imp. 445-49 (the name of Christ occurs very fre- 
quently): 622. 

364, C. ul imp. 6.23 and 27. See C. Iul. imp. 4.57 (Christ fulfilled the entire Law). 

365. See Pece. mer LUS: C. ful. imp. 2.146: 2.189-196. In this last passage, 
Augustine says that the words "Adam. a type of the one who was to come" (Rom 5:14) refer 
not to sin and justice but to birth and rebirth. Also to be considered are texts in which 
































id very frequently. 
31. See A. Trap? in NBA 17, pt. I: xxvii-xxviii 
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Augustine insists that Christ is not only an example, but also a gift, a help, and a sacrament; 
see the early Serm. 1015.6, and later on, for instance, C. ul. imp. 1.140: "example of grace, 
example of life”; C. lul imp. 4&6. On the subject, sce B. Studer, "Sacramentum et 
Exemplum chez saint Augustin,” RechAug 10 (1975) 87-141. See also the summarizing pas- 
‘sage in Gr. et lib arb. 14.27: "For the grace that is given through Jesus Christ our Lord is 
neither knowledge of the divine law nor nature nor simply the forgiveness of sins, but rather 
‘causes the law to be fulfilled and nature to be set free and prevents sin from gaining con- 
trol" Also Pec. mer: 1.28.56 (expiation by Christ). 

366. See, for example, C. ep. Pel, 34.11; C. fl, imp. 1.124; Serm. 19. 
Ench. 31.118. See below. 

361. See C. lul. imp. 3.112. 

368. See Nar. et gr 70.84: “[Charity] is not poured out in our hearts from the resources. 
of either nature or the will, but by the Holy Spirit. - .Itis the grace of God through Jesus 
Christ our Lord”; Perf. iust, 9:21 (Rom 7:25 with 5); C. A 4:41; 62271; C. Iul imp. 
2.119; 6.13. 

369. Spir et li 29.51: C. Iul. 4.23; 425; 4.51 

370. See Io. ev tr 26/4: "How much more forcibly must we not say that a human being. 
who delights in truth, delights în justice, delights in everlasting ife is being drawn to Christ, 
since Christ is all these things?” See also Corrept. 24; Serm. 159.3.3-4.5; 33811: Ench. 
22.81; 31.118. 

371, Praed. sanct. 8.15: “Therefore, to be drawn to Christ by the Father and (0 hear and. 
eam from the Father that we must come to Christ—this is nothing else but to receive the gift 
by which we believe in Christ” See o. ex t 26.2-9: Gr et pece. or 1.10.11; C. ep, Pel 136. 

372. Ep. 186 (citing 1 Tim 2:5: Gal 2:21; Rom 7:25); and especially Ep. 1864.11: 

a much greater kindness and undoubtedly a greater gift that the grace of God through Jesus 
‘Christ oor Lord should be given to infants so that their birth from Adam may not hinder. 
them and their rebirth in Christ may be of profit to them See, further, Ep. 177, to Innocent 
1(416); 190 (418); and 194, to Sixtus of Rome (418). 

373. See especially the anti-Arian semantic feld in, for example, Ep. 238, and the hagi- 
ographic semantic field in, for example, En. Ps. 40. but also in Ep. 147f,, with the citations 
from Ambrose. 

374, Soe Conf, 94.1; En. Ps. 140.24. 

375. Ep. 137, and Madec, La patrie et la voe, 226. 

376. Ep. 187. 

377. lo. ex tr. 100.3: Serm. 186; 187. On this point, see BA 24:835ff See also Agon- 
24-335, with Madec, La patrie e la voie, 204: lo. er tr 66:2; Serm. 9233. 

378. See fo. ex. tr 100.3: "The Holy Spirit did not glorify [Christ] with authentic glory 
except in the holy Catholic Church 








jp. 1573.14; 
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1. to. ex tr 264, See lo. ex te 13.5: "God [the Word] becomes everything for you be 
‘cause [the Word] is for you the totality ofthe things you Tove": 60.25 

2. Vire. 27:21. On this see G. Madec, La parrie et la voie: Le Christ dans la vie et la 
pensée de saint Augustin, Vésus et Jésus-Christ 36 (Paris, 1989) 207H. See also Augustine's 
praise of St. Cyprian in Serm. 3136.2 


Ru 
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310. ev. tt 10.13, Sce ibi 

4. En, Ps 85.1. 

5. The expression Christus omnia occurs once in Augustine. See En. Ps. 131.3: "Since. 
the body of Christ is a house and a city, [Christ] who is head of the body, dwells in the 
house and sanctifies the temple and is king of the city. As the Church is all those things, so 
Christ is all these (Christus omnia isto)" See C. Faust. 16.42: “Everything belongs to 
Christ” 

6. See, earlier, Acad. 2.1.1, and Mor 16.26. 

7. See Madec, La patrie er la voie, 21-82: "La conversion" 

8 See Ench. 1.6; 18.68. 

9. See Cat, rud: 4.8; fo, ev 9.36, and similar texts, See also above. In addition, see 
Madec, La patrie et la voie, 89-92, on the reading of Scripture in the liturgy. 

10, Jo. ex x 18.2. Sec ibid., 3.26; 19:4; En. Ps, 202.10; 1023.20; Serm. 261.8. See 
BA 73A:1910. 

11. Jo, ev tr 362. See C. Faust, 16.15. 

hen 19.15. See Serm. 234.3: 
and note 10, where other texts are given in which John 1:1 and 1:14 are combined. 

13.10, ev t 108.5. 

14, See A. Verwilghen, Christologie er spiritualité selon saint Augustin: L'hymne aux. 
Philippiens, Théologie historique 72 (Paris, 1985) 230f. 

15. Io. ex tr 41.13. See ibid., 26.19; 78.2 

16. Serm. 31266. 

17. do, ex tr. 15.6; En. Ps, 103.320 (*made—re-made”); Serm. 114.1; En. Ps. 45.14; 





12: Sem. 1365. 

















9440. 
18. See Jo, ex. 383: . for Lam the former and re-former, the creator and re- 
creator, the maker and re-maker of human beings"; En. Ps. 322.16. 
19, Serm. 15622. 


20. Jo, ev t 3.15; see En. Ps. 19.1 

21, Serm. 217.1 (Hill 6:177). See Jo. ex rx 102.4; Serm. 175. 

22. See B. Studer, with the collaboration of B. Daley, Soteriologie: In der Schrift und 
Patristik, HDG 3/2a (Freiburg, 1978) 1581. 

23, See above. 

24, Vera rel. 16.30; Cons, ev. 1.35.53 

25. lo. ex t 49.18, See Serm. 11422. 

26. See Exp. Gal. 27; Cons. ex. 1.35.53, with Madec, La patrie et a voie, ME: C. ep. 
Man. 6.7. Note, moreover, that the predominant emphasis on the divine also received philo- 
sophical support from the Neoplatonically tinged comparison of the incarnation with the 
joining of soul and body in human beings. See J. T. Newton, Neoplatonism and Augustine s 
Doctrine of the Person and Work of Christ, dissertation (Atlanta, 1969) 53-135, as well as 
MP Berrouard in BA 72:76. and the bibliography given there. 

27. See especially Conf. 7. On the subject, see Madec. La patrie et la voie, 39-50, 
especially 47F,, where O. Du Roy's thesis is discussed. 

28, See especially the dogmatic passage in Ench. 10.34-11.37, 

20, See Serm. 2949.9, on John 3:13: "In each of these there are not two Christs, two 
Sons of God, but one person, one Christ the Son of God, and the same one Christ, not an- 
other, being the [Human One (filius hominis): but the Son of God in his divinity, the Human 
(One in his flesh” (Hill 8:186): Jo. ex tr 19.15. 
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30. See especially Jo ex sr 19.15: "For since the Human One (filius hominis] clings to 
the Son of God in the unity of the person, the result is one person, and the Son of God is 
the same person as the Human One.” This is followed by the comparison with the human 
being, which is not made of two persons. See also Lo. ex 17 49.3. 

31. See Ep. 137.3.11: "Therefore the person of the human being is a combination of 
soul and body; but the person of Christ is a combination of God and human being.” On the 
persona terminology, see H. Drobner, Person-Exegese und Christologie bei Augustinus 
(Leiden, 1986) 241-253. See Civ. 10.29.2; Serm. 218C.3; 261.6:7; and 265D.3, where per- 
sona does not occur. 

32, Ep. 1873.10. 

33. Serm. 2147. 

34. Ibid. (many assign a very early date for this sermon): An. eror. 117.28; Jo; ex t. 
47.13; 693: 78215 C. Iul. imp. 2.178. 

35. See T. van Bavel, Recherches sur la christologie de saint Augustin, Paradosis 10 
(Fribourg, 1954) 57-65; W. Geerlings, Christus Exemplum: Studien zur Christologie und 
Christusverkündigung Augustins, Tübinger theologische Studien 13 (Mainz, 1978) 
125-131; Drobner, Person-Exegeses, 258 

36. See, for example, Serm. 80.5 (delivered in 410): "God died, to strike a balance in 
a Kind of celestial bargain, to prevent humanity seeing death. Christ, you see, is God, but he 
didn't die in that aspect in which he was God, It's the same person who is God and who is 
{human being], since Christ is one person, God and [human being]" (Hill 3:353): Jo. ex: t 
27.4 (414); van Bavel, Recherches, 57, where other passages are given 

37. Serm. 265B.3: "Each substance or nature, you see, shares with the other the 
names that ate proper to itself, both divine names with the human nature, and human 
names with the divine nature, so that on the one hand the Son of God can be called a 
{human being], and on the other the [Human One] can be called God, while each, all the 























same, is identical with Christ himself" (Hill 7:250). See almost the same statement in 
C. s. Arrian. 8. 
38. Sce Trin. 147, with Madec, La patrie et la voie, 209: Serm. 52.9.22 (410-412); 





lo. ex 9.1; Perses 23,67. On the controversy over the formula Unus ex Trinitate passus 
("One of the Trinity suffered") that occupied the theologians of both West and East in the 
first half of the sixth century and in which the issue was the communication of idioms as 
understood by Cyril of Alexandria, see A. Grillmeier, Jesus der Christus im Glauben der 
Kirche, vol. 2, pt. 2: Die Kirche von Konstantinopel im 6, Jahrhundert (Freiburg, 1989) 
333-359, as well as B. Studer, Trinity and Incarnation: The Faith of the Early Church, tans. 
M. Westerhoff, ed. A. Louth (Collegeville, 1993), passim. 

39. fo. ex i 236. 

40, See Studer, Soteriologie, 160, with the references to the dissertations of B. Muzungu 
and G. Remy. See also G. Remy, "La théologie de la médiation selon saint Augustin: Son 
actualité Rihom 91 (1991) 580-623. 

41. On this point, see Ench. 10.331; 14,48: 23.92: 28.108. 

42. See Cis. 9.1SE: Ep. 1373.12; Serm. 47.12: 1215. 

43. Soe especially Trin. 47.11-12.15. 

44. Sec, for example, Exp. Gal, 24; Trin. 1.7.14; En. Ps. 29.2.1 (as human being Christ 
is mediator between the Trinity and humanity): Serm. 174.22; 203.7. See also En. Ps 
109.10: “through the mediation of his flesh [Christ] called us to eternity.” 

45. Conf. 7.18.24 (Chadwick, 128). 
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46, See the more biblical perspective at work in the summation of the “sacrament of 
the mediator" in Ench. 28.108, See BA 22:729-732 on the influence of the Pelagian con- 
SEN 

47. See Civ. 10.22: “And so the [hostile] power is conquered in the name of [the one] 
who assumed human nature and whose life was without sin, so that in him, who was both 
priest and sacrifice, remission of sins might be effected, that is. through the ‘mediator be- 
tween God and [humankind], the [human being] Christ Jesus, through whom we are puri- 
fied from our sins und reconciled to God” (Bettenson, 402-403). 10.20; Peec. mer. 1.28.56; 
Sem. 

48. See fo, ex rr 41A, 

49, See Civ. 4311: 10.22. 

50. See Trin. 49.12-13.18; Ench. 28.108. 

51. Conf. 10.43.68, See Spir. er li. 27.471. on the mediator and the justifying grace of 
Christ For the connection between reconciliation, victory over the devil, and justification 
‘through the justice of Christ, see Trin. 13.11.15-14.18, where, however, the word "media- 
tor” does not occur. 

52, In addition to the passages already cited, see Serm. 1742.2, where in explaining the 
gospel text Augustine says that Jesus had a truly human but sinless nature; he did not, however, 
merit the incarnation; rather his human nature was assumed by the Word, the only Son of God. 

53. Sce BA TL-BASIT; O. Du Roy, L'intelligence de la foi en ta Trinité selon saint 
‘Augustin (Paris, 1966) 96-106; Madec, La patrie et fa voie, 35-50. 

4. Sce the details in CCL 36:699; 40:2238, On the subject, see MF. Berrouard, 
Augustin et le mystère du Christ: Chemin, Vérité et Vie” Mélanges T. J, van Bavel (Leuven, 
1990) 431-449, 

55. See Conf. 7.18.24, with 1 Tim 2:5: Rom 9:5; John 14:6 and John 1:14 (cited above). 

56. Ci. 11.2 (Benenson, 430). 

57, Conf 7.9.13, with 7.18.24 (see above): 7.20.26: *. . . unless T had sought your 
way in Christ our Saviour” (Chadwick, 130); and 7.21.27: It is one thing from a wooded 
summit to catch a glimpse of the homeland of peace and not to find a way to it, but vainly 
to attempt the journey along an impracticable route surrounded by the ambushes and as- 
saults of fugitive deserters with their chief, ‘the lion and the dragon? (Ps. 90:13). It is an- 
other thing to hold on to the way that leads there, defended by the protection of the heavenly 
rero There are no deserters from the heavenly amy waiting to attack. For this way they hate like a 
torture” (Chadwick, 131-132). See Madec, La arri et la voie, 35-50. See Doct. ch 1.10.10. where 
the etemal and incamate Wisdom is sik o be both way and home county: 

58. Cix. 10.29.1, See Civ. 11.1 and En. Ps. 29.2.1 (Christ, mediator between the Trinity 
and humanity), 

59. See especially Trin. 13.19.24, and Madec, La patrie et la voie, 306f. See also Cons 
(ox 1.5.8, where Augustine describes the two 
as, respectively, "that by which we travel" and “that by which we arrive 

60. Ord. 25.6. 

61. See Acad. 3.19.42-20.43; Uti cred. 14:31-16:34; and, from a later period, Ep. 
137.02. On the subject, see K. H, Liteke, "Auctoritas" bei Augustin (Stuttgart, 1968) 
123-128, especially 127. 

62. Mag. 11.38, 

63. C. ep. Man, 36.41: "One true teacher teaches, who is himself the incorruptible 
‘ruth; [this one] alone is the interior teacher: [this one] also became exterior, in order to call 
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us from exterior things to interior" Sce M. Lohrer, Der Glaubensbegriff des heiligen 
Augustinus in seinen ersten Schriften bis zu den Confessiones (Einsiedeln, 1955) 133-131. 
‘and especially 175, with its conclusion that the Augustinian dualism of believing and under- 
standing corresponds to the duality of natures in Christ 

64. Cons. ex. 1.35.53. See Madec, La patrie et a voie, 304-306, with Trin, 4.18.24 and 
134924. 

65. See lo. ev. 1: 24, 

66. lo. er 2.3. See ibid, 2.4 and Serm. 141 (explanation of John 14:6). 

(67. Io. ev te 134. On the theme of the bread of angels, see Madec, La patrie et fa voie, 
150-160, See Serm. 9.13.21: "Christ has made himself into a broad road and highway 
Which leads us straight home” (Hill 1:278); 92.3; 123.3.3: "That's the way; proceed along. 
humility, in order to come to eternity. Christ as God is the home country we are going to; 
Christ as [human being] is the way we are going by. I's to him we are going, by him we 
are going; why are we afraid of going wrong?” (Hill 4:245); 375C.5. 

68. Serm. 189 (Frangipane 4) (Hill 6:36). See Madec, La patrie et la voie, 130. 

69. Serm. 14144 (Hill 4:411). 

70. En. Ps, 1232. 

71. Serm. 92.3.3 (Hill 3467-468) (citing John 1:1, 14, and Phil 

72. Serm. 144.2 (Hill 4:431). 

73. See Ench. 7.21 (with allusions to 2 Cor 5:7; Gal 516). The expression “way of faith" 
occurs again in En. Ps. 146.14 (without a reference to Christ); En. Ps. 106.4; "When in this 
temptation the wearied person cries out to God, [ihat one] is led to the way of faith, on 
‘which [one] begins to make [one's way] to the city of rest. The person is therefore led to 
Christ who said: / am the way"; Serm. 27.6: “At the moment we are still on the road. What 
is the oad? ls faith. For the sake of your faith Christ became deformed. yet Christ remains 
sightly"" (Hill 2:107); Rete 1-14.26. 

74, See, for example, Io. ev ir 22.8 (with the verbs “walking, going, cross 
22-4 ("crossing the sea”), 

75. Trin. 15.27.49 (Hill, 434), 

76. En. Ps. 123.2, See En. Ps. 106.4: One) is led to the way of faith. ... . [One] is 
therefore led to Christ": 106.13; 134.20: "I one believes, the way lis open, and Christ him- 
self is the way; but if one does not believe in God, the way is closed"; Serm. 27.6; "What is 
the road? It's faith. For the sake of your faith Christ became deformed, yet Christ remains 
“sightly’. . . . Let us hold to the way, and we shall arrive at the sight" (Hill 2:107). 

77. See Vera rel. 8.14; Serm. 113A.5. But it is to be noted how Augustine describes or- 
thodoxy as the virginal integrity of the Church: sce Serm. 724.8. 

78. An. et or 2428. 

79. Sce En. Ps. 101.2.7: "The faith of Christians is not to be praised because they bë- 
lieve that Christ died, but because they believe that Christ rose"; Serm. 141.11: "The proper. 
object of Christian faith is the resurrection of the dead"; En. Ps. 120.6, and Trin, 13.20.25. 

80. 1o. ex tr 53.10. 

81, Ci, 11.2 (Benenson, 430-431), See Cons. ex: 1.35.53: "Since those who conten- 
plate the truth enjoy things eternal while the faith of believers is owed to things that have a 
beginning, human beings are purified by faith in things temporal so that they may come to 
iknow the truth of things etemal. . . . Those two things are above, namely, ciemity and 
‘truth and these other two are below, namely, things that have a beginning and faith. In order, 
‘then, that we may be called from the lowest to the highest and that what has a beginning 
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may receive eternity, we must come through faith to truth" (with the entire context in which 
Augustine speaks of the incamation and the medistorship of Christ. 

82. Serm. LL. 

83, See Acad. 3.20.43; Util cred. 15.33-17.35. See what was said earlier on the subject. 

84, See Madec, La patrie et la voie, 155-185, 

85, See En. Ps, 130.13; Serm. 126.1. 

86. Jo. ev. tr 13.4; "Through Christ as human being to Christ as God; through the Word. 
made flesh to the Word that was in the beginning, God with God: from that which human 
beings ate to that which the angels eat daily" See Conf 7.18.24; lo ex tr 98.2-6; Ep. Io. tr 
3.1; En. Ps, 1303-14, On the subject, see Madec, La patrie et la voie, IT. with texts on 
the bread of angels, 

87. See Vera rel. 8,14; "For [the mysteries of Christ] are not only believed but are also 
judged to belong to the mercy which God shows to the human race.” 

88. Sce Jo ei tr 15601; 49.181; En. Ps. 85, 

89, See Div. qu. 80,2: "The evangelist wants therefore to commend to us a love of the 
humility of God who humbled [the divine self)"; Pece. mer. 2.27: Civ. 1.13; C. ep. Pel 
4.8: C. lul. 6.814 6.77; Ench. 20.76, This fundamental, but often only hinted at, theme of 
the love of God as commended to us (that is, to our remembrance) by the abasement of 
Christ is based on Rom 5:8. See C. Adim. 21; Exp. Gal. 36: Nat. b. 31; Cat. rud. 4.76; Trin. 
41.2; 13.10.1315 13.16.21; C. ep. Pel. 4.6; En. Ps. 1464. For an understanding of the 
theme, the connection between commending and memory must be kept in mind (see Mor 
1.71; Cons, ex 2.69; 3.73) as must the circumstance that the commending occurs in time 
(Div. qu. $7.2), that is, in the New Testament (see C. Adim. 17; Doerr: chr 3.3448), and 
reported in the “history,” that is, in the Scriptures (Vera. rel. 46; C. Faust. 16.11; Civ 
10,16.1; Doctr: chr. 1.31.34). On the theme of the love of God that has appeared in the hu- 
Imanity of Christ, see R. Strauss, Der neue Mensch innerhalb der Theologie Augustins 
(Zurich, 1967) Zem 

90, Serm. 43.1.1 (Hill 4:425). See Serm. 14322. 

91, Serm. 1611.1 (Hill 5:135) (on 1 Cor 6:15). 

92. Serm. 33.4 (Hill 2:164); see Serm. 301.2. On the subject, see below. 

98. Sce Jo. ev. rr 22.1, with no reference to Christ; but see ibid. 22.3: "For we have 
Christ within ax teacher... . who teaches me what to say and distributes to you as he deigns” 
(that is, for the understanding of the Nicene faith): Serm. 179.7.7 Ce Word as teacher”) 

Ep. 1664.9; Serm. 23.1: 210.1: 301.2; Ep. o. rr. 3.13. See also Conf. 9.8.10: En. 
Ps, 131.1, as well as especially Rete 1-12, with the reference to Mag. 

95. See Io. ev. tr 50-1: at the washing of the feet "Christ was teacher of humility by 
both word and example"; Serm. 98.3.3 (the significance of miracles in “the school of 
Christ?) See also Serm. 264,4 (on Christ who speaks exterior and imeriorly). 

96. See Mag. 11.38: "[The one] who is consulted and who is said to ‘dwell in the 
inner [human being]. [This one} it is who teaches us, namely, Christ, that is to say. the 
unchangeable Power of God and everlasting Wisdom’ This is the Wisdom which every 
rational soul does indeed consult, but it reveals itself to cach according to [that person's] 
capacity to grasp it by reason of the good or evil dispositions of the wil" (trans. R. 
Russell, in Fathers of the Church 59 [New York, 1968] 51). along with £p. 66.1: “I know 
that you can bear many things if you lend an ear to Christ, and that by your very posses- 
sion of [Christ] you are admonished about how wickedly you speak of Christ": Ep. 112.3: 
oi 
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97. Jo. ex 1r: 964 (on John 16:121). 

98. Sce, earlier, Lib. arb, 3.9.28, as well as 3.10:30 (citing John 1:3, 14, but without 
‘mentioning Christ). 

99. See Civ, 10.29.1: “And yet you refuse to recognize the incarnation of the unchang- 
ing Son of God, which brings us salvation, so that we can arrive at those realities in which 
we believe, and which we can in some small measure comprehend. Thus you sce, to some. 
extent, though from afar off and with clouded vision, the country in which we must find our 
home, but you do not keep to the road along which we must travel” (Bettenson, 414). On 
the subject, see Ep. 118.3.17 and 21; 118. 

100. Ep. 118.3.22. See Civ, 10.29.2; C. ep. Parm. 3.2.5 (on the pride of Adam as the be- 
inning of human pride). 

101. Conf. 7.9.14; 7.1824. 

102. Serm. 68.5.6 (Mai 127-6) (Hill 3:227), See Virg. 33.33: "Since, therefore, all Chris- 
tians must safeguard humility, inasmuch as their name "Christian" is from Christ, whose 
gospel no one examines closely who does not find [Chris] in it as teacher of humility 
and Serm. 68.11 (Mai 126.11): “In [Christ] is to be found the standard of humility” (Hill 
3230). 

103. Serm. 50.8.1 1 (Hill 2350) (citing 2 Cor 10:17 and Matt 11:29), See Jo. ev tn $1.3. 

104, Serm. 30433 (Hill 8317). 

105, En. Ps. 31.2.18. See En. Ps. 33.10; 90.1.1; o. ex rr $.3 (where the way of humil 
is linked to the baptism of Jesus). 

106. Serm. 142.2.2 (Hill 413-414). See Serm. 123.3.3, and especially the very impor- 
tant passage in Car. rud. 48, in which, at the end, reference is made to Christ as “sign of 
divine love for us” and “example of human humility among us.” 

107. Ep. 11.4, See Vera rel. 1630ff., especially 32: “Therefore his whole life on earth, 
through the human being whom he had deigned to assume, was a lesson in morals" (wit 
‘out mention of the name Christ); Div. qu. 43, which should be compared with Perf ius. 
20.43; En. Ps. 32:22; fo. ex tr 152; Cons. ex: 1.35.53 ("example of the return"), 

108. See especially C. Jul. imp. 4.189: “With regard to the example of Christ, I answered. 
you earlier that on the one hand we may not deny his excellence, due to which as perfect 
human being. but one bom of the Spirit and not conceived by the lusting Mesh, he lived a life 
of righteousness beyond that of any other human being: on the other hand, we may not, on ac- 
count ofthis excellence, excuse ourselves from endeavoring to imitate him as far as this is pos- 
sible... . We imitate him when we commit no sin, which means not that we do not have the 
desire of sinning but that we do not consent to this desire. Although we imitate this Saint of 
‘ints by living a holy life, there remains reason for us to say in our prayer, "Forgive us our 
debis" Similarly, in C. Jul imp. 4.57. On the entire subject. see Studer, Soterioloie, 169M., 
and Studer, “Jésus-Christ, notre justice, selon Saint Augustin." RechAug 15 (1980) 99-143, 

109. See Trin, 13.13.17-14.18; 13.16.20, 

10. Virg. 3535. 

101. See Virg. 31.31; 3636-3738. See Madec. La patrie et la voie, 208M. 

112. Serm. 14422 (Hill 4:43). See Serm. 158.6.6; En. Ps. 90.1; on the conn 
tween faith, hope, and love, see especially Ench. 31.117f, as well as Trin, 8.4.6. 

103. Serm 156.5.5 (Hill 5:99), See Serm. 1586.6 (same idea), as well as Gr et lib. ar. 
7.18 (on faith without works). 

114. See, for example, Serm. 16822: 1839.13; 234.3: Bn, Ps, 130.1; Jo. ex tr 22.7: 
333. 
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115. See Ench. 31.117, and the scriptural index in CCL 36:703 and 40:2253. 

116. See En, Ps, 90.1, See also Serm. 81.8 (on trust in the midst of an aging world); En. 
Ps. 10444 (Christ our hope and trust in the tempest of life). 

117. See En. Ps. 1012.7: “To believe that Christ rose and to hope that you will rise 
through Christ: this is praiseworthy faith"; Serm, 241.1.1; En. Ps. 120.6. 

118, Serm. 156.5.5: "The faith to be admired, the true faith of grace, is the sort that 
Works through love" (Hill 599). 

119. See C. ep. Pel. 4.5.10; Praed. sanct. 8.15 (citing John 6:44); En. Ps, 118:22.1 (cit- 
ing Phil 3:9) 

120. Praed. sanct 

121, See Ench, 31.117. 

122, Serm. 71.12.19; 1565.5; 271.1; lo. ex tx 102.5; Ep. 157.24; Pece. mer, 11727: 
Spir. a litt. 3,5; Perf, ius. 2043: C. ep. Pel. 4.8.10, See above. 

123, En. Ps. 118.10,6: "Delight in righteousness expands tbe heart, This is God's gift, 
that in following [God's] precepts we are not constricted by fear of punishment but ex- 
panded by love and delight in righteousness”; see En. Ps. 127.8; Spir er lit 3.5. 

124, Soe Cin. 13,5: "Genuine righteousness is never so beloved, never gives such delight 
without the help of God's grace" (Bettenson, 514); Spir et i. 30.52. 

125, See Perse 7.13 

126, See Serm. 210.2.3; Cons. ex 1.35.53: "By saying and doing. suffering and endur- 
ing what was in keeping with our salvation, [Christ] became an example of the retum for 
human beings here belos 

127. Ep. 1373.12, 

128. Serm. 101.5.6 (Hill 4:68). See Div. qu. 61.2, and other passages in B. Studer, 

"Sacramentum et Exemplum chez saint Augustin; RechAug 10 (1975) 1296, 

129, See Studer, "Sacramentum et Exemplum, 125-133. 

130. Trin, 43.6, 

131. See Studer, "Sacramentum et Exemplum." 891. On the theme, see Cis 10.23; 18.49. 

132. See Persew 21,55, and Retr. 2.1, on the discovery of the Full doctrine of grace. Sec 
Serm. 156.11,121: explanation of the absolute necessity of the "help" (adiutorium) of 
Christ, The extent to which, after 412, Augustine was simply developing earlier approaches 
et be seen in the theme of Christ the physician. See R. P. Hardy, Actualité de la révéla- 
tion divine: Une étude des "Tractatus in loannis evangelium" de saint Augustin, Théologie 
historique 28 (Paris, 1974) 112-116, with bibliography. See above on the anti-Pelagian 
development of the mediator theme. 

133, Nat. et gr. 79.84, See also ibid. $3.62; 60.70 (continual prayer for the forgiveness 
of sins and hope in Christ) 

134, C. dul. imp. 2.14.6: "This is the hidden and terrible virus of your heresy, that you. 
Want the grace of Christ to consist in his example and not in his gift, saying that people be- 
‘come just by imitating him and not through the sending of the Holy Spirit so that they may 
be led to imitate him. . . .If then. righteousness comes through imitation of righteous per- 
sons, Christ died for no reason, since even hefore him there were righteous persons who 
could be imitated by those who wanted to be righteous" 

135. C. ful. imp. 1.140. See Pece. mer. 1.15.19 (imitation, and grace that regenerates 
through the Spirit); Nar, et, gr 40.47: Gr er pece. ot 1.39.43 (citing Rom 7:25 on "help for 
Virtue” and “example for imitation”); Per. iust. 20.43: “The grace of God through our Lord 
Jesus Christ acts with us not only through precepts, sacraments, and examples, but also 








x Perses. 21.S4Ht (with the reference to Correp. 6.10). 
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“In Christ [there were] both example and the 
protection of the grace that filled hi ir 98.3 (the eros as source of grace and as 
example). In Serm. 37.11.16, the antithesis is inverted: it is necessary to put on Christ “not 
‘only in the celebration of the sacrament bot also in acting out the role" (Hill 2:193). See 
C. lin Pet. 3.56.68 (celebration of the sacrament and works of righteousness). 

136. Ephesians 3:17 is already cited in Mag. 11.38. See En. Ps. 54.10; 74.4; 120.7. On 
the theme, see A. Manrique, "Presencia de Cristo en los corazones por la fe según Agustin,” 
RAE 14 (1973) 41-61. 

137. 1o. ex t 49.19. See En. Ps, 10344. 

138, En. Ps, 120.7; see Serm. 818. 

139. En. Ps. 138.16. 

140. See above. On the topic, see Ep. Jo. 8.1, where it is said that Christ, who dwells 
in the inner self through faith, also, like the leader of an army, uses the virtues as servants, 

141. Jo, ev ir 49.19. 

142. Serm. 63 (on Matt 

143, Serm. 38/801. 

144, Serm. 14.4.5 (Hill $260) (an amti-Pelagian explanation of Luke 19:1-10), 

145, Serm. 165.22 (Hill 5:202) (citing Eph 3:16-19). See £p. 140.25.621. (citing Eph. 
3:14-19, on the grace of the New Testament): Ep. 237.8 (citing 1 Cor 3:16), 

146. Ep. 402663. 

147. Sce Serm. 63, as well as Ep. 131, in which Augustine addresses those who have 
in their beats 

148. En. Ps. 108. 

149. Sce Serm. A6f. especially 46.13.20. 

150. Sce Madec, La patrie et la voie, 85-92. 

181. On what follows, see F. Schnitzler, Zur Theologie der Verkündigung in den 
Predigten des hi. Augustinus (Freiburg, 1968), especially 115-122, where many passages 
are cited. 

152. Disc, chr: 1.1. See Serm. 134.1.1: "s the one who dwells in all of us that’s the 
‘Teacher of us all. [This Teacher] was talking to all of us just now in the gospel, and saying 
to us what T am also saying to you: [the Teacher] says it, though, about us, about both you 
and me" (Hill 4:341). 

153, Dise. chr. 14.15. See Serm. 334.3: “This is wh 
the Teacher": En, Ps, 79.1; 98.1; 98.3: 107.2. 

154. Sce G. Madec in BA 63:545-548. 

155. En. Ps. 126:3. See Serm. 261.22: “In this school. , , we are all fellow students; 
heaven is our professor's chair. So listen to what sort of God Christ is” (Hill 7:209): Serm. 
1414 

156. See Corre. 922: “We call ourselves therefore elect and disciples of Christ and chil- 
dren of God: Serm. 301A.2; 129.22: "The Lord .. .used to speak to his disciples: and of 
‘course, what he had to say to them, he was also saying to us who came after them" (Hill 4:303). 

157. See above, pp. 21-24, 27. 

158. Serm. 17.1: "IChris] did not Keep silent through the patriarchs, . . . did not keep 
lent through the prophets. did not keep silent through the mouth of his own body. And 
if [Christ] were silent now, he would still be speaking through the scriptures, wouldn't he? 
“The reader goes to the lectern, but it is Christ who is not silent. The preacher explains the 
text if [the preacher] says what is true, it is Christ speaking. If Christ were silent, I myself 
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‘would not be saying all this to you. Nor has [Christ] been Keeping silent through your 
‘mouths. When you were singing, [Christ] was speaking" (Hill 1:366). 

159. fo. ex tr 47.3 (with the entire context, 1-3). 

160. Sce the explanation of this basic principle in Doct. ch, prol. 5. On the theme see 
En. Ps, 125, where Augustine explains that through preachers Christ is building the house. 

161. See Madec, La patrie et la voie, LU. 

162, See Ep. 54.1 (in the sacramental order of the New Testament Christ has laid a light 
yoke on his followers). 

163. See above, p. 35, 

164, See above, pp. 356, 

165, See Serm. 229.2, See what is ssid above about the “blessing” and the “Eucharistie 
Prayer” 

166. Civ. 106 (Bettenson, 380). See Serm. 227. On the subject, see Madec, La patrie er 
la voie, 1126 

167. See Serm. 272, especially: “If it’s you that are the body of Christ and its members, 
i's the mystery meaning you that has been placed on the Lord's table; what you receive is 
the mystery that means you. It is to what you are that you reply Amen” (Hill 7:300). See 
also Serm. 229A; lo, ex tr 26.13; Ep. 187.6201. See also Madec, La patrie et la voie. 
‘98-110, with other passages. 

168. En. Ps. 119.7. See En. Ps 29.2.5; 39.28; 61 
130.1; Serm, 91.76 

169. On the opposition between birth in Adam and rebirth in Christ, see above, p. 37. 

170, Er, Ps, 744. 

171, Ibid, 85,1. 

172, See Madec, La patrie et la voie, 92-98 (on Ep. $4 and 55). 

173. Serm, 9.17:21 (Hill 1:278). See Serm. 18.4; 25.8; 32.20; 39.4.6; 123.40; 197.5; En. 
Ps, 146.17; 147.13. On the subject, see Madec, La patrie et la voie, 111, with many other 
passages, but Serm. Denis 7, with its words "let us feed Christ in the poor,” is regarded as 
spurious by Verbraken, 

174, Serm. 25.8.8. See Serm. 41.7 (on Prov 22:28: to possess the fait 
and the poor) 

175. Ep. Io. tr. 103. 

176. En. Ps, 61,4. See En. Ps. 85.19: 86.5; 87.15 ("the whole day" 
ing Col 1:24) 

177. En. Ps, 90.1.11; 90.2.1; 60.3; 94.14; o. e. (602-5; 103.3, 

178. En. Ps. 40.1. See En. Ps. 63.3 (Christ, prototype of the martyrs). 

179. Serm, 263.1. See Serm. 91.7; 137.16; 14456; En. Ps. 123.18. 

180, See Ep. 187, especially 3.10 (Christ is there whence he will come, that is. [Christ] 
is not everywhere, even though it is possible to say, by reason of the communication of 
ioms, that {Christ} is everywhere) and 5.17 ("presence according to likeness"); Serm. 
13.11 (on the intercession of Christ in heaven). 

181. See Augustine's theology of Easter in Ep. 55, especially 2.3-3.5. See also Serm. 
1796.6, and on the subject, B. Studer, “Zum Triduum Sacrum bei Augustin von Hippo.” 
Congresso Internazionale di Liturgia, La celebrazione del Triduo pasquale: Anamnesis e 
‘mimesis, Studia Anselmiana 102 (Rome, 1990) 273-286, 

182. See En. Ps. 142.2. On the theme, see Y. Congar, "Ecclesia ab Abel” Festschrift K. 
Adam (Düsseldorf, 1952) 79-108, and Serm. 300.1-5 (on the martyrs who preceded Christ) 
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183, See, for example, En. Ps. 143.3 and 12. 

184. See En. Ps. 64.2; 98.4; Gn, lit. 11.1520; Civ. 1428. 

185. See, for example, En. Ps, 61.5ff. On the theme, see J. van Oort, Jerusalem and 
Babylon: A Study in Augustine's City of God and the Sources of His Doctrine of the Two 
Cities (Leiden, 1991), trans. from the Dutch, Jeruzalem en Babylon ('s- 

1986). 

186. See Cat. rud. 20.36. On the theme, see Madec, La parrie et la voie, 
also the description of Christ as “emperor” in, for example, Serm. 74.5. 

187. See especially Civ. 17.16 and 20. 

188. See Cix. 1, prol; 22.1.1. 

189. See Cat, rud. 4.6. 

190. Civ, 10.32, 

191. See Civ: 10.322; 11.2. On the theme, see B. Studer, "Zum Aufbau von Augustins 
De civitate Dei,” Mélanges T. J van Bavel (Leuven, 1990), especially 943-950, 

192. See Madec, La patrie et la voie, 283. (citing Vera rel. 33, and Ep. 118.21), See 
also Cons. ev. 1.16.24; 12640. 

193. See Serm, 81.8 (with the objections of the pagans to the “Christian times 
also Serm. Mainz 61.251, with the allusion to the visit of Emperor Honorius to Rome in 
404; see F. Dolbeau, "Nouveaux sermons de saint Augustine pour la conversion des paiens 
et des donatites;" REAug 37 (1991) 5S1. 

194. Sce En. Ps. 3024; 61.4: 142.3, 

195. Sce ibid., 363.4; 41.1; 67.712: Serm. 3419.11. 

196. See Serm. 180.3, and 191,34; 192.2. 

197. See En. Ps, 902.1. 

198. See, for example, Serm. 13.2; C. ful, imp. 140, and the biblical indexes in CCL 
36:102 and 40:2248. 
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199, See Serm. 26.2.9, with the anti-Pelagian distinction between the grace of creation. 
and the grace of redemption. 
200. See Spir. er lin. 27.47: "By which grace the righteousness erased by sin is written 








s through Christ 





again in the renewed interior self; and this mercy on the human race 
Jesus our Lord.” 

201. See Studer, Soteriologie, 168. 

202. See above, p. 57. 

203. En. Ps. 4931. 

204, See above, pp. 52-55. 

205. Praed. sanct. 1531 

206. Trin. 13.14.18: Ench. 1341. 

207. See Ep. 104.10; C. ep Pel. 2.6.11. Sce, even earlier, C. Faust, 3.3. 

208. C. ll. imp. 1.138. See ibid, 1.140. 

209. Praed. sanc. 15.31. 

210. Ibid. Sce Serm. 17422; 265D.7; Trin. 13.17.22: Io. e tr 824; Ench. 1236; 
Corrept. 1130, Sec BA 24:8191., where further passages are given. 

211. Praed. sanct, 15.30; Persex. 24.67. 

212, Serm. 67.4.7 (Hill 3218). 

213. Cis 1029.1 (Benenson, 414-415). 

214. See ME Berrouard, "La permanence à travers le temps de la foi en Christ selon. 
saint Augustin? Sigmom pietatis: Festschrift C. P. Mayer (Würzburg, 1989) 303-324, 
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215, Ep. 1952.6. See Ep. 1573.14: C. ep. Pel. 34.11; Nupt. et cone. 2.11.24: Gr et 
pece. or 2.24.28; 2.26.30; En. Ps. 36:34; Serm. 193. 

216. See En. Ps. 72.1; 104.10; Trin. 2-4, and B. Studer, Zur Theophanie-Exegese 
Augustins: Untersuchungen zu einem Ambrosius Zitat in der Schrift "De videndo Deo" (ep. 
147), Studia Anselmiana 59 (Rome, 1971), 

217. Sem. 3002. 

218, See above, p. 58. 

219, See Eph. 2:18. Augustine cites this verse in C. Fort: 16 Pece. mer 12746; Serm. 
2042; C. ad leg. 2.5. His interest, however, is not in the rinitarian aspect of the verse but 
in the connected statement about the unity of Jews and pagans. Nevertheless, the triadic for. 
mula in Eph. 2:18 may be taken as a good summation of his thinking about the trnitarian 
way of salvation, 

200. Praed. sanct, 8.13, 

221, See Conf. 1.1-1: "My faith, Lord, calls upon you. It is your gift to me. You breathed 
jt into me by the humanity of your Son, by the ministry of your preacher" (Chadwick, 3). 
Sec, further, Conf. 7.9.13; 10.43.68; 3.6.10; 12.15.19: 13.4.5; 13.5.6, 

222. Conf. 1.11.17. 

223, Ibid, 34.8, See ibid, 7.7.11; 7.18.24; 9.1.1 (here it is Christ Jesus who is ad 
dressed); 9.4.7, 

224. Sce Serm. 217.1 (after 418, on John 17:24): “What you have to grasp is that [Christ] 
assigns everything to the Father for the simple reason that the Father is not from [Christ] 
bu [Chest is from the Father. [Christ] gives everything to the fount from which he is de. 
rived (Hill 6:177); I. x. (with the somewhat hesitant trinitarian interpretation of live 
because of the Father”), 

225, See also Haer: 88, with its trinitarian adaptation of the doctrine of grace. 

226, See above, p. 15. 

227. See Cat. rud. 2652; lo ex tr 21.17; 36:7: 40.6; 42.8; En. Ps. 1034.18: [Christ] 
spoke himself to you. How did [Christ] speak himself to you? Through the Word, What 
‘Word? Christ, [Christ] both spoke to you and spoke himself. By sending Chris, [Christ] 
spoke himsel 

228. C. Max. 2.163. 

229,10, ex tr 21.9. Augustine is here explaining an expli 

230, Praed. sanct, 8.15. 

231. En. Ps, 85.15 (citing Isa 53:1); Serm. 131.2. 

232, fo. ex i 265, 

233. See Serm. 71.16.26: "The Holy Spirit proceeds primarily from [the one] of whom 
the Son is born” (Hill 3:262), as well as Serm. 156.5.5 (Rom 5:5 with 1 John 4:16); Ep. 
140.18:25 (Rom 5:5, with scriptural passages having to do with Ihe vision of he Father and. 
the worship of God), 

234. See, for example, En. Ps. 48.1.10: “We who may still be tiling here on earth do. 
not have life in that way: that will not be our Tot hereafter, for Christ will be our life through 
eternity.” See also En. Ps, 42.4; 122.2; Io. ex ir. 69 (explanation of John 14:4) 

235, See Serm. 96.3.3: “Who wouldn't want to follow Christ there, where total happi 
mess reigns, total peace, perpetual security?” (Hill 431). 

236. En. Ps. 33.2.6. D 

237, Ibid. 46.10. Sce A.-M. La Bonnardiére, “Anima iusti sedes sapientiae dans l'ocu- 
re de saint Augustin." Mélanges J. Daniélou (Paris, 1972) 111120. 
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238. En. Ps, 36.1.6: 77.17: 127.10, Other passages in Madec, La patrie et la voie, 187f, 

239. En. Ps, 36.34, 

240. See En. Ps. 60. 

241. lo. ex 1r. 134, See also ibid., 69.1 
is explained, 

242, En. Ps, 42.14, 

243, See En. Ps. 146.4; “Seeing God, all the citizens of that city rejoice within that great 
and broad and heavenly city; what they see is God's very sel 

244. En. Ps, 145.18. 

245. Ibid. 37.38. 

246. Ibid., 29. 

247. lo. ev tr 41.3 (on John 10:14:21). See En, Ps. 1034.10, as well as Serm. 1442.3 
Voie 16:10) and 155,5.5 Jobn 13:1). 

248, Sce B. Studer, "Credo in Deum Patrem omnipotentem: Zum Gottesbegrif des heili- 
gen Augustinus" Arti: Congresso internazionale su S. Agostino nel XVI Centenario della 
Conversione, Studia Epbemeridis “Augustinianum” 24 (1987) 173-178, 

249. Sce M. Klóckener, "Das cucharissche Hochgebet bei Augustinus; Signum 
pietatis: Festschrift C. P. Mayer (Würzburg, 1989) 461-405. 

250, See En. Ps. 21.2.23; 82.3; 91.11; 1403.24; fo, ev tr 52.1 Virg. 35.35, 

251. See K. Baus, "Die Stellung Christi im Beten des hl, Augustinus,” TTZ 63 (1954) 

32301. B. Fischer, Die Psalmen als Stimme der Kirche (Trier, 1982), especially 871. 
52. See, for example, Serm. 264.5: "So the provision of the flesh of Christ is necessary. 
forthe faithful in this life, so that by it they may wend their way to the Lord; but when you 
‘come to the sight of that Word, no more fleshly provision will be needed. And that’s why. 
[Christ's] presence in the flesh among them for forty days aftr the resurrection was neces- 
sary; it was to demonstrate that faith in the incarnation of Christ is necessary as long as the 
ark is being taught in this life how to float on the waters of the flood" (Hill 7:231). 

253. On the appearance of the Human One for judgment, sce, for example, /o. ev ur 
19.156; 21.13; Civ 20304. 

254, See Io. ex tr 105.61. On the theme, see van Bavel, Recherches, SA 

255. See En. Ps. 27.2. On the theme, see Studer, Soteriologie, 174. 

256. Civ. 22.30.4 (Bettenson, 1090), 

257. See En. Ps. 45.15: "We shall have leisure amid tranquillity, so that we may know 
God as the author of all [God's gifts”; Pece, mer. 1.17.27. 

258. Civ 22,304 (Bettenson, 1090). And sce En. Ps, 118.134: "Law" is to be under- 
stood as the one of which the Apostle speaks when he says that love is the fulfillment of the 
Jaw: For it is this law that will be observed by the saints, from whose mouths the word of 
‘uth shall not be taken, that is, by the Church of Christ, not only in this world, that is, until 
this world ends, but also in the other world, which is called "world without end.” 








3, where John 16:10, “T am going to the Father,” 
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1. On what follows, see B. Studer, "Credo in Deum Patrem omnipotentem: Zum 
Gotteshegriff des heiligen Augustinus.” Anri: Congresso internazionale su S. Agostino nel 
XVI Centenario della Conversione, Studia Ephemeridis “Augustinianum” 24 (1987) 163- 
188, with bibliography. 
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2. See especially A. von Haack, Lehrbuch der Dogmengeschichte, th ed. vol. 3: Die 
Entwickelung des kirchlichen Dogmas, pts. 2-3 (Tübingen, 1910, rpt. Darmstadt, 1964) 3, 
64t., 100 ("He loved God. he loved his Church, and he was truthful"), 106ff. (citing Sol. 
12/7) R. Seeberg, Lehrbuch der Dogmengeschichte, 3rd ed., vol. 2: Die Dogmenbildung in 
der Alten Kirche (1923; apt. Darmstadt, 1953); E. Przywara, Augustinus: Die Gestalt als 
Gefüge (Leipzig, 1934), especially 30-34, 191-296; R. Guardini, Die Bekehrung des 
Aurelius Augustinus, 2nd ed. (Munich, 1950) 94-107; ET: The Conversion of Augustine, 
tans. E, Briefs (Westminster, MD, 1960) 71-84 ("The Blissful Life and the God- Value”): 
H. Urs von Balthasar, Herrlichkeit, vol. 2: Fächer des Stils (Einsiedeln, 1962) 97-108; ET: 
The Glory of the Lord: A Theological Aesthetics, vol. 2: Studies in Theological Styles: 
Clerical Styles, tans, A. Louth et al. (San Francisco, 1984) 95-143; L. Boros, Aurelius. 
Augustinus: Gotteserfahrung und Weg in die Welt (Ohen, 1982) 71-135. 

3, See B. Studer, La riflessione teologica nella Chiesa imperiale (sec. IV e V) (Rome, 
1989) 48 

4, See B. Studer, "Zum Aufbau von Augustins De civitate Dei.” Mélanges T. J. van 
Bavel (Leuven, 1990) 937-951. 

5, See Sol. 1.2.7, 

6. Conf. 11.1 (Chadwick, 3) 

7. Extensive bibliographical references, specially on the question of God, are given in 
the bibliography of A. Schindler, "Augustinus," TRE 4 (1979) 689-698. Further references 
are in my own articles: "Credo in Deum Patrem omnipotentem" (note 1, above); "Agostino 
d'Ippona e il Dio det Libri sapienziali: Letture cristiane dei Libri sapienziali" Incontro di 
Studiosi dellAntihita cristiana, Letture cristiane dei Libri sapienziali, Studia Ephemeridis 
Augustinianum" 37 (1992) 115-125; "Deus, Pater er Dominus bei Augustinus von Hippo:" 
Festschrift C. Stead (Leiden, 1993). 

8. It is not possible to enter here into the discussion of the relationship between the- 
ology and philosophy in Augustine, a discussion that was already under way in the Middle 
‘Ages and has continued until today. See C. Stead, Philosophie und Theologie, vol. 1: Die 
Zeit der Alten Kirche (Stuttgart, 1990), and see TRev 88 (1992) 119-123, 

9, See Schindler, "Augustinus." 6604: excursus on Augustine's development accord- 
ing to the scholarship of the last ninety years. 

10. A. von Hamack, Augustins "Confessionen" (Giessen, 1988) 

11. See E. Loofs, Leitfaden zum Studium der Dogmengeschichte. Ist ed. (Tübingen. 
1889), no. 47.; W. Thimme, Augustins geistige Entwicklung in den ersten Jahren nach 
seiner "Bekehrung." 386-391 (Berlin, 1908). 

12. P. Courcelle, Recherches sur les Confessions de saint Augustin (Paris, 1950; 2nd ed.. 
1968). 

13. See especially J. J. O'Meara, The Young Augustine: The Growth of St. Augustine's 
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la philosophie ancienne (Paris, 1962) 

15, See Schindler, “Augustinus,” 661f, 

16. For judgments on the historicity of the Confessions, see A. Solignac in BA 13:55-84 
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trans. H.C.P. McGregor [Penguin Books; New York, 1972] 123-124) 

29. See E. Portalié, “Augustin,” DIC 1 (1902) 2268-2472; ET: A Guide to she Thought 
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Transzendenz in der Metaphysik Augustins (Munich, 1980), and some pages in Flasch, 
Augustin, and especially Flasch's Die Logik des Schreckens. 
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las Confessiones." Aug 34 (1989) 347-354; G. Madec, La parri er la voie: Le Christ dans 
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6, See G. Madec, "Notes sur l'intelligence de la foi? REAug 17 (1971) 119-142; 
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(646-650, 656-662: K. Flasch, Augustin: Einführung in sein Denken (Stutgart, 1980) 
229-262; G. Bonner, (Aurelius) Augustinus; AugLex, vol. I fase 4 (1990) 519-550, For 
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13. See especially the schematic summary in Feldmann, "Er inde rediens..." 889. 
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14. See Solignac, BA 13:9-54, 207-233. On the subject, see J. Fontaine, “Une révolu- 

tion littéraire dans l'Occident latin: Les Confessions de s. Augustin.” BLE $8 (1987) 
173-193, 
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Confessions," Mélanges T. J. van Bavel (Leuven, 1990) 927-935, docs not go into the 

17, See G. N, Knauer, Die Psalmenzitate in den Konfessionen Augustins (Gottingen, 
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19. See £p. 3. 
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memory (1-9), contemplation (10), and expectation (11-13); we may add that in all three 

parts, Augustine is speaking with God. 

22. Sec, further, Conf. 1.7.12; 1.8.13: 19.14; 1.13.21; 1.15.24; 1.18.28, 

23, See Conf, 1.11.17; 7.9.14 (with a paraphrase of Phil 2:6-11); and especially 9.4.74 
With the words, "You subjected Alypius . . , lo the name of your only-begotten Son, our 
Lord and Saviour Jesus Christ” (no. 7) (Chadwick, 160), and the prayer, largely made up of 
words from the psalms, tat is addressed to the Lord and the Father (nos. St). On the whole 
question, see the conclusion reached by Poque, “L'invocation de Dieu dans les 
Confessions,” 9324: "While the tinitarin God is formally invoked, "God, one trinity and 
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Conf. 10.31.46; 11.17.22; 11.22.28, The question of whether "God" means the Father in 
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24, The question of the extent to which such expressions as “gentle Father.” "good 
Father” and especially “Father of piety" echo not only the Bible but the language of antiq- 
uity is taken up in H. Stimimann, Grund und Grinder des Alls: Augustins Gebet in den 
Selbstgesprüchen (Freiburg, 1992) DAC: in his commentary on Sol. 1.1.2, he gives refer- 
ences to the name "father" in Plato and Plotinus. 

25. Sce Stimimann, Grund und Grinder, I8f.. with the reference to W. Beierwaltes, 
Denken des Einen: Studien zur neuplatonischen Philosophie und ihrer Wirkungsgeschichte 
(Frankfurt, 1985). 

26. Sce M.-A. Vannier, "Creatio." “conversio,” "formatio" chez s Augustin, Paradosis 
31 (Fribourg, 1991), where, with references to the studies of J. Pépin and E. R. Dodds, the 
author brings out the difference between Plotinus and Augustine in regard to a personal God 
and thus between Greek and biblical anthropology: 
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27. See Feldmann, “Et inde rediens... ."901, with the reference to W; Simon, “Von 
Gott reden, Beobachtungen und Bemerkungen zu Augustins Conf. 1,4" Wiss Weis 45 (1982) 
130-157, 

28, See BA 13:652-657. 

29. See A. Trapè, Patrologia, ed. A. Di Berardino, vol, 3 (Casale, 1978) 388. 

30. See Solignac, BA 13:182 (transcendence and immanence in Augustine). 

31. See the entire context of Conf 6:34. Add Conf. 3.8.16: "God most high and most 
gente" (Chadwick, 47). 

32. On God as creator, see Conf, 1112.14-13.16 (on eternity and time, without which 
there is no creation); 11.3141; 12.11.11 and 12.15.19 (on the eternity of the creator); 13.5.6 
(the Trinity as creator of the entire creation). 

33, See especially Conf 7.10.16; 7.12.18; 12.15.18. On the theme, see Feldmann, "Er 
inde rediens..." 899, and Conf. 102.2: "Now however my groaning is witness that am 
displeased with myself. You are radiant and give delight and are. . an objet of love and 
longing" (Chadwick, 179). Consequently, in his conversion, Augustine became aware that 
God is his creator. See also Vannier, “Creatio,” 20-43 (on Augustine and Neoplatonism, 
with the most important passsages from the Conf; according to Vannier, the Neoplatonie 
return into the self was an experience of creation). 

34, See Conf. 1.3.3: "Or have you, who contain all things, no need to be contained by 
anything because what you will you fill by containing it? We cannot think you are given 
coherence by vessels full of you, because even if they were to be broken, you would not be 
spilt. When you are poured our* Joel 2:28) upon us, you are not wasted on the ground. You 
raise us upright. You are not scattered but reassemble us” (Chadwick, 4). Conf, 3.11.19 
(conclusion of the account of Monicas vision): "You are good and all-powerful, caring for 
‘each one of us as though the only one in your care, and yet for all as for each individual" 
(Chadwick, 50). See Solignac, BA 13:181-186, on the presence and providence of God, 
with further texts; see especially 183: "God acts in all things and through all things, but in 
wonderful and hidden ways" (citing Conf. 4.4.7; 5.6.10; 5.7.13; 7.21.27) 

35. See Feldmann, "Er inde rediens. . " 900 

36. Ibid., 891. (citing Conf, 7.14.20) 

37. See Retr 21.1, with its judgment on the Quaestiones ad Sinplicianun. 

38. See Solignac, BA 13:181 (on the two poles, God and sin); at: s I became 
‘unhappicr, you came closer" (Conf 6.16.26) (Chadwick, 109). 

39. See Conf. 7.10.16 and 2.10.18, with the explanation of Solignac, BA 13:664, as 
well as Conf. 1.18.28: "The younger son... went to live in a far country and prodigally dis- 
sipated what you. his gentle father, had given him on setting out (Luke 15:1 1-32), showing 
yourself even gentler on his retum as a bankrupt. To live therein lustful passion is to live in 
darkness and to be far from your face" (Chadwick, 20), with the explanation in BA 13:6621 

40. Conf, 10.28.38 (Chadwick, 201) with BA 16:5691T. 

41. Conf. 7.10.16. See Conf, 10.45.65, as well as Beata v. 14, with allusions to Cicero 
and Plotinus. See also Fekimann, "Er inde rediens . . ." S85f. on the significance of Conf. 
71 (with the literature on the subject). 

42. See Conf. 3.71. (philosophy as love of wisdom), as well as Conf. 6.11.18; 2.17. 
Sce Solignac, BA DES. and Hote, Béatitude e Sagesse: St. Augustin er le probléme de 
ta fin de I'homme dans la philosophie ancienne (Paris, 1962) I7. 

43. See Conf. 3.47 (although nothing is said here of truth). A comparison with Uri 
cred. 1.1 shows, however, that Cicero in fact laid a great emphasis on truth, See also Conf. 
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36.10, according to which the Manichees promised truth. On the entire question, see O. Du 
Roy, L'intelligence de la foi en la Trinité selon saint Augustin (Pais, 1966) 25-29, espe- 
cially 27 and note 4; Flasch, Augustin, 58; Madec, S. Augustin, Dialogues philosophiques, 
BL 3: De magisiro—De Libero arbirio, BA 6, 3rd ed. (Pris, 1976) 172, note 39, and 
554-557, with he reference to M. Testard, S. Augustin et Cicéron, 67. 

44, See Conf 9.103; 10.23.33; 10.45.60; 12.25.34. See Feldmann, "Et inde rediens 

"902, with the reference to E. König, Augustinus Philosophus (Munich, 1970) 77-86, 
where passages of the Confessions are cited in which God and the truth are identified. See 
also Geerlings, "Bekehrung durch Belehrung,” 195-207; G, Cavacoli, "Dio come verità 
etema in S. Agostino,” Sacra Doctrina 32 (Bologna, 1987) 665-687. 

45, See Conf: 6.4.6, and Flasch, Augustin, 55-66, as well as F. Decret, L'Afrique 
‘manichéenne (IV'-V. siècles) (Paris, 1978) 243 

46. Sce Conf. 1040,65: "Without you [truth] I could discern none of these things, and 
T found that none of these things was yow” (Chadwick, 217), as well as Conf 1.1.1, together 
with Beata v. 14. On the subject, see Flasch, Augustin, 225, and BA 14:566. Sec also R. A. 
Markus, “Augustine's Confessions and the Controversy with Julian of Eclanum." Mélanges 
TJ. van Bavel (Leuven, 1990) 915, concerning the influence of the new vision of 396 on 
the necessity of grace as sen in the Confessions. 

47, See Conf, 7.17.23; 8.10.16. See Solignac, BA 13104 and 682-689, with the ref- 
erence to texts of Plotinus, especially Enneads 6.1; also Pogue, "L'invocation de Dieu; 
OBI, with passages in which God is invoked as light 

48, See Schindler, "Augustinus," 665, (excursus, with bibliography); E. Gilson, The 
Christian Philosophy of St. Augustine, tans. LEM. Lynch (New York, 1960) 96-105; 
Hole, Béatitude er Sagesse, 352. 

49, Soe D. Doucet, “L’ars memoriae dans les Confessiones?" REAu 33 (1987) 49-69 
See also A. Trapt, NBA (en and Solignac, BA 14:557-567 and Dër 10 (1980) 994-999, 

50. See Conf 2.11 (remembrance of his sifu past: 9.3.6 (God is mindful of us): 
105.12 (description of memory): 9.7.16: "Thanks be to you, my God” (Luke 18:11) Prom 
What starting-point and to what end have you led my memory to include even these events 
in my confession to you, when I have passed over much that | have forgotten?" (Chadwick, 
166); 13.1.1 (God has never forgotten Augustine): “You made me and, when I forgot you, 
you did not forget me" (Chadwick, 273). See En. Ps. 24.6. 

1. See Conf. 10.17.26: "Memory... this i mind, this is I myself” (Chadwick, 194). 
See BA 1557-567, especially $60. In this context, Augustine explains: “I will also ascend 
beyond memory to touch [God], .As Irise above memory, where am Ito find you? 
And how shall find yow if I am not mindful of you?" (Chadwick, 195). 

52. See Conf, 13.34.49. on predestination, especially: “All these things we see, and 
they are very good, because you see them in us, having given us the Spirit by which we see 
you and love you in them” (Chadwick, 304). Sce Flasch, Augustin, 258, 

Lorenz, "Grade und Erkenntnis bei Augustinus," ZKG 75 (1964) 21-78. 

53. See NBA 3, pt. 1 (1970), for the writings composed before Augustine's baptism— 
Contra Academicos, De beata via. De ondine, Soliloquia, De immortalitate animae, Libri 
de disciplinis NBA 3, pt. 2 (1976) for those composed afer his baptism—De animae 
‘quantitate, De libero arbitrio, De musica. De magistro. 

S1 On these questions, se the relevant articles in the various lexikons especially the 
Augustinus-Lexikon (AugLes), and the introductions to modem editions of the writings in 
question. On the “philosophy” of Augustine see Gilson, Christian Philosophy of St 
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Augustine; Hohe, Béaritude er Sagesse; Du Roy, L'intelligence de la foi; 3. Verhees: 
Augustins Trinittsvertindnis in den Schriften aus Cassiciacum," RechAug 10 (1975) 
45-75, which provides correctives to some views of Du Roy. 

55. See Studer, La riflessione teologica nella Chiesa imperiale (sec. IV e V) (Rome, 
1989) IHE; C. Stead, Philosophie und Theologie, vol. I: Die Zeit der Alten Kirche 
(Sugar, 1990) 

56. Sce D. Gentili, NBA 3, t. 1, xxxix: Verhees, “Augustins Trierer 
61; E. Mühlenberg. "Über die Ordnung (De ordine)" Augustinus: Philosophische 
Frihdialoge, cd. C. Andresen (Zurich, 1972) 2176 It is to be noted how often in these writ- 
ings reference is made to he authority of he Scriptures and to the faith of the Catholic 
Church. Observe especially the fact that Augustine represents is mother, a woman of faith, 
asa friend of wisdom; see Ord. 111311; 2.20.52; Conf. 1.1; 1.11.17 (Monica linked to 
Mother Church). On the subject, see M. More O'Ferall, "Monica, the Mother of Au- 
ee" RechAug 10 (1975) 23-43, especially 40-43, with the reference to A, Mandouze, 
“Monique à Cassiciacum RELar 47bis (1969) 131-141. 

ST. Sol. 1-1.1. 

SE. The point was already made by A. von Harnack, Lehrbuch der Dogmengeschichte. 
Aib cd., vol. 3 (Tübingen, 1909) 1071 

59. See Gentili, NBA 3. pt. L, xxxvii, and Mühlenberg, “Über die Ordnung? 217 

60. See Gentili, NBA 3. pt. I, xxxviii, with Acad. 2.19.4, and Ord. 2.5.16. 

61. See B. R. Voss, “Academicis?” AugLex vol. 1, fases. 1-2 (1986) 45-51; Du Roy, 
L'intelligence de la foi, 114-123 and passim: Flasch, Augustin, 55-66 

62. See Rete 1.1.1-4. 

63. See Voss, “Academcis.” 45 

64. Sce Rer 1.1.2: Cto live not according to reason but according to God”); 1.1.3 (God 
the Creator is in the divine self “the region of origin of the soul’s blessedness”), 

65. On the concept of everitatio, sce Mag. &21, and Hl. Marrou, Saint Augustin er 
Ja fin de la culture antique, th ed, (Paris, 1958) 308, 486 

66. See Retr. 1.1; Ench. 7.20. On the subject, see Voss, "Academicis 490. 

67. Acad. 3.19.42. See 2.25, with the reference w the reading of Paul 

68. See Muhlenberg. "Über die Ordnung,” 238, For the trintarían background of the 
passage, sce Verhees, “Augustins Tiitisverstindnis." SOR. 

69. See Doignon, "Beata vita (De)? Auges, vol. 1, fase. 4 (1990) 618-624, with ex- 
tensive bibliographical references. Among the later i the sume author's new edition of the 
work in BA 4, pt. 1 (1986), with Introduction, 7-46, See also BA 13:791; NBA 3, pt 1 
169-205: Du Roy, L'inellicence de a foi, 149-168 (commentary on Bea 4-3, with ref- 
erences to Cicero and Plotinus); I. Schwarr-Kirchenbauer and W, Schwarz, "Über das 
Glück (De beata sta)" Augustinus: Philosophische Frühdialoge ed. C. Andresen (Zurich, 

1972) 149-179; M, E. Wem, “De heata vita di Agostino: Rapporto con il V libro delle 
Tusculanae Disputationes di Cicerone; Seriti oferti a R. lacoangeli, ed. S. Felici, 
Biblioteca delle Scienze Religiose 10 (Rome, 1992) 203-225. 

70. Beata ¥ 28. 

TL Rete 1.2. 

72, Beata v: 432: “Measure, then, is the soul's wisdom." 

73. Ibid., 433. 

74, See Du Roy, L'intelligence de la fo, 154-161, with references to Plotinus. 

75, Sce Doienon, BA 4, pt. 1, 148, with the reference to Cicero. 



































D Notes: Part Il, Chapter 1 


16, See Beata v 434. 

TI. Retr 124. 

78, Beata. 426-3. 

79. Ibid, 3.17; 4.33f. See J. Hausleiter, “Fruitio Dei, Augustinus” RAC 8 (1972) 
551-555, with references to the sources and to relevant studies- 

80, Beata 4.38: "A certain admonition, flowing from the very foundation of truth, 
urges us to remember God, to seek [God], and to thirst after [God] tirelessly... . This, 
then, is the full satisfaction of souls, this the happy life: to recognize piously and completely 
the One through whom you are led into the trath, the nature of the truth you enjoy, and the 
bond thar connects you with the supreme measure. Thes thre show to the intelligent Iper- 
son the one God, the one Substance excluding the variety of all vain and superstitious im- 
ages Our mother, recalling here these words that stil deeply adhered in her memory, 
awoke to her faith, as it were, and, inflamed with joy, uttered this vere of our priest: “Help, 
(O Trinity, those that pray? Then she added: “Indeed, this is undoubtedly the happy life, that 
is, the perfect life which we must assume that we can attain soon by a well-founded faith, 
a joyful hope, and an ardent Iove?" rans. L. Schopp. Fathers of the Church 1 [New York, 
1948), See NBA 3, pt, 1, 224, with the references to Plotinus; and Du Roy, L'intelligence 
de la foi, 165. 

S1. See Beata v. 4.36, and Verhees, “Augustins Trinitisverstándnis" Sof 

82. See Sol. 1-1.4; An, quant, 2.3. On the subject, see G. O'Daly, “Anima, animus." 
Augex vol 1 fases, 1-3 (1986, 1988) 315-340. 

83. See the Introductions in BA $720 and NBA 3, pt. I, 363-376; Du Roy, 
intelligence de la foi 143-147 (knowledge) 168-183 (passages on the Trinity), 196-206 
(lh great prayer. 

84, See Fp. 3 (o Nebridius): Rete 1.1. 

85. Sol. 27.14. 

86. Ibid. 1.2.7; see 1.12.20 1.1527 

87. Mbid., 2.11 

$8. Ibid., 2.13. 

$9. Iia, 2.18. 

90. tbid., 1.1246. Sce the commentaries of Du Roy, L'ielligence de la foi 196-206, 
and Stimimann, Grund und Grinder des Alls, as well as G. Racithel, “Das Gebet in den 
Solitoquien Augustins,” ZRG 20 (1969) 139-153. 

91. Du Roy, L'intelligence de la foi, 196. 

92. Sol 1.1.3, with the New Testament passages cited. For the Neoplatonie back- 
ground, see Du Roy, L'intelligence de la fo, 196-203, and NBA 3, pt. 1, 384-391 (the 
nates) 

93, Sce Solignac, BA 13:801. and Du Roy, L'intelligence de la fo, 1966 

94, Sol. 1. 
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95. Ibid., 1.1.3. 
96. Ibid.. 1.1.3, 
97. Ibid., 1.1.4. 
98. Ibid., La, 





99. Verhees, “Augustins Trinittsverstándis;" 60-70, where the author questions the 
‘rinitarian structure of the prayer. Elsewhere, Verhees seems more open to the hypothesis 
that the passage has a trinilarian meaning. He speaks there of a "certain stimulus” that 
reaches the point of a "sweet lingering”; see Verhees, "Die Bedeutung des Geistes Gottes 
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im Leben des Menschen nach Augustins frühester Pacumatologie (bis 391)" ZKG 88 
(1977) 161-189, especially 1721. 

100. Sot. 1.1.4, 

101. Wid, 1.4.3, 

102. In this supposition, we would be dealing with a kind of prayer which, according to 
Du Roy, L'intelligence de ta foi, 206, note 2, occurs only here and in Trin. 15.27.51. 
However, scc also Ench. 39. 

103. Sol. 1.1530. 

104. See NBA 3, pt. 1, 491-547; Du Roy, L'inelligence de la foi, 183-196. 

105. Imm. an. 8.14-1.18. 

106. Ibid., 1322. 

107. NBA 3, pt. 1, 491-547: Du Roy, L'intelligence de fa foi, 183-196; K.-H. Liteke, 
“Animae quantitate (De); AugLex 1, fasc. 3 (1988) 350-356. 

108. An. quant. 7.12. 

109. Ibid., 34.76. 

110. Ibid. 23. 

111. Ibid, 28.546, 

112. Ibid., 33.76: "If we hold with great constancy 10 the course which God has com- 
manded us and which we undertook to hold, we will come by the power and wisdom of 
God to that supreme cause oF supreme author or supreme origin of things, or whatever 
other name may be more suitably given to so great a reality" On the Neoplatonie back- 
ground of the seven-stage ascent in An, quant. 33, 70-76, see (äich, "Animae quantitate 
(De); 353. 

103, An. quant, 34.77; "To sum up briefly: just as it must be admitted that the human. 
soul is not what God is, so it must be taken for granted that nothing among all the things 
[God] has created is nearer to God than the soul. ‘Therefore by divine revelation and in a 
special way in the Catholic Church it is handed down that no creature is to be worshipped 
by the soul... . but only the creator of everything that is, the one from whom all things are, 
‘through whom all things are, in whom all things are; that is, the immutable source, the im- 
mutable wisdom, the immutable love, the one true and perfect God, who never was not, 
never will not be, never was different, never will be different; than whom nothing is more 
hidden, nothing more present. . .and anything else we humans can say that is more in- 
credible but at the same time more suitable and fitting: 

114. See Cix 84. On the subject, see P. Alfaric. L'évolution intellectuelle de saint 
Augustin, vol. 1: Du manichéisme au néoplatonisme (Paris, 1918) 483, note 1, with Mus. 
6.56; Vera rel. 55.113; and Civ 84, 

115. See Conf 9.6.14 

116. See especially G. Madec. “Analyse du De magistro," REAug 21 (1975) 63-71, as 
well as his introduction and commentary in BA 6, 3rd ed. Sec also NBA 3, pt. 1, 3-133; Du 
Roy. L'intelligence de ta foi, 256-267. 

107. Mag. 1.1-2. 

118. Ibid, 23-11.37, 

119. On the meaning of docere as “communicate,” see Madec, BA 6, 3rd ed., 535. 

120. See especially Mag. 10.31 

121. See ibid., 10331. 

122. See Mag. 11.36, especially: “It is a vety valid argument and true saying that, when 
words are spoken, we either know or do not know what they mean; if we know, we are 
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remembering rather dan leaming; if we do not know, we do not even remember but are 
perhaps urged to seek the meaning” 

123. See Mag. 14.46: "For the present, [have cautioned you that we most not ascribe 
‘more importance to words than is their due. Accordingly, we should no longer merely be- 
lieve, but also begin to understand the truth of those words based on divine authority, that 
‘we should not call any [person] on earth a teacher, seeing that “there is One in heaven who 
is the Teacher of all What is meant by ‘in heaven is something that will be taught us by 
We one} who directs us even through human agencies and extemal signs to tum inwardly 
to the one} for our instruction” rans. R. Russell, The Fathers of the Church 59 [New Yor, 
1968] 60). On the subject, see Du Roy, L'intelligence de la foi, 214. 

124, See the note on foris admonet, inus docet, in Madec, BA 6, 3rd ed. 540-543, wi 
the reference to Serm. 264.4. Also connected with the same idea are credere and intelligere 
n Mag. 11.37; see Madec, BA 6, 3nd ed., 549-551. 

125. See Beata v. 4,38; Sol. LI. See BA 6:477-479 (with bibliography): Du Roy, 
L'intelligence de a foi, 161-171; BA 6, 3 ed, S43; Stimimann, Grund und Gründer, 
san 

126, See Mag. 11.38, especially: "But as for all those things which we ‘understand, it 
is not the outward sounds of the speakers words that we consult, but the truth which pre- 
sides over the mind itself from within, though we have been led to consult it because of the 
‘words, [The one] who is consulted and who is said to dwell in the inner (human being)" 
{that one] it is who teaches us, namely, Christ, that is to say. ‘the unchangeable Power of 
God and everlasting Wisdom: This is ihe wisdom which every rational soul does indeed 
consult, but it reveals itself o each according to [each one's] capacity to grasp it by reason 
ote good or evil dispositions of the will” (rans Russell. 51) Especially to be noted is the 
parallel: to consul the truth, to consult Christ, who is "the unchangeable Power of God and 
everlasting Wisdom" See Du Roy, L'intelligence de la foi, 164, note 4 (on the theme of 
“consultation of the truth,” which Augustine subsequently uses frequently): 214, note 3 on. 
the role of the external words by which persons are urged to enter into themselves and ob- 
tain the counsel of the Teacher). 

127. See ibid., 11.36: The one] who is consulted and who is said to “dwell in the inner 
[human being]! [hat one] it is who teaches us, namely, Christ, that is to say. "the un- 
changeable Power of God and everlasting Wisdom.” (trans. Russell, 5I). See also ibid.. 
12.40: "God disclosing it ieriorly" On the subject, see W. Beierwaltes, "Deas est veritas. 
Zur Rezeption des griechischen Wahrheitsbegriffes in der frühchristlichen Theologie." 
Pietas: Festschrift B. Körning (Münster. 1980) 15-29. especially 26-29. 

128, Civ 125. 

129. See Madec, BA 6, 3rd ed, 346 

130. See Vannier, “Creatia,” 34-38. 

131, See Mag. 1239. See BA TS: Madec, BA 6, 3rd ed.. S36. (on commemora- 
"o. 

132. See Conf. 10, and the commentaries on it, for example, BA 14:557-567. 

133. See Trin, 15.12, as well as Trin. 97.12. See below, Chapter 2, Section 1, on 
"God" in The Trinny. 

134. See NBA 3, pt 1, 227-359: Müblenberg, "Über die Ordnung." 213-243, especially 
230-243, with the plan of the work, and especially J. Rief, Der Ordobegrif des jungen 
Augustinus (Paderborn, 1962) 

135. See Ond. 13.6. 
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136. See ibid., 1.4.10. 

137. Sce the state of the question in ibid., 1.1.1-2.3. 

138. See ibid., 1.7.17. 

139. See ibid.. 1.1.2 (comparison with a mosaic, from which one must stand back in 
order to view it). 

140. Sce Rief, Der Ordobegriff 251, according to whom the concept of evil as a defi 
ciency makes its first appearance in Ord. 

141. Ond. 17.18. 

142. Ibid, 17.19. 

143, Sce ibid, 1.9.27-10,30, especially 1.10.28: “Onder is that by which all the things 
that God has established are se in motion,” but also 9.27: "Order is that which if held to in 
this life will lead us to God, and if we do not bold to it, we will not reach God 

144.1, Hadot, Arts libéraux et philosophie dans la pensée antique (Paris, 1984) 101-1 
W. Hübner, "Der ondo der Realien in Augustins Frübdialog De ordine,” REAug 33 (1987) 
25-48, 

145, See Ord, 25.17, with the references to the Neoplatonic background in Hadot, Arts 
libéraux, 131. See also the remark of Mühlenberg, "Über die Ordnung: 232: "The way to 
the vision of order, that is, to the certainty that God rules everything through the order God 
imposes, thus underlies this very order itself” For the trinitarian background of the passage, 
see Verhees, “Trinititsverstingnis,” 60-64 and 64ff., with Ond. 1.9.26. 

146, See Rie, Der Onlobegrif 80-86 ("Das Gottesbild des jungen Augustinus”), where 
passages on the “well-disposed God" (Deus propitius) and on the “clemency of God” are 
ziven, for example, On. 1.10.29; 2.5.16 (goodness and incarnation). 

147. See Ord, 2.9.16, I must mention at least Muhlenberg, "Über die Ordnung; 233, 
‘who speaks, with reference to this passage, of the three criteria of truth in the Christian rel 
gion and, with reference to the third, namely, the distinction between the divine authority 
and the phenomenal world, remarks that "Christ dies to the world and thereby points 10 re- 
ality, which is a world of the spirit and distinct from the world of the senses” (235) 

148. See Hübner, "Der ondo der Realien,” 48 (summary). 

149. Sce NBA 3, pt. 2, 623-707, 

180. Mus. 6.17.55-59. 

151. Ibid. 6.14.456, with the commentary of Hote, Béatitude et Sagesse, 1651. See also 
Mus. 6.5.14, on the difficulties the soul has in overcoming sin. with Rom 7:24 

182. Sec Beata s. 1.4 and Acad 1.5. See Flasch, Augustin, 39f., with the reference to the 
influence of Ambrose. 

153, See Flasch, Augustin, 67-73, where, with an eye on Acad. 3.17.37, he explains how 
Augustine understands the correspondence between God and the soul: the soul is seen as 
the source of knowledge and thereby of life, while God is the source of the intelligible world 
and thereby of unity: for God embraces all laws, while the soul with its dignity is able to 
live according to these laws. 

154, Sce ibid. 78, on the optimism of the early writings. 

155. See Flasch, Die Logik des Schreckens, 67-73, where he refers to Sol. 2.14.25, and 
Acad, 3.20.43, but also speaks of a decrease in Augustine's Platonism. 

156. On C. Forumatum, C. Faustum, and C. Felicem, see F. Decret, Aspects du mani- 
 chéisme dans l'Afrique romaine (Paris, 1970) 39-89; for the other writings, see Decret, 
L'Afrique, 11-157. See also R. Jolivet and M. Jourjon, eds., S. Augustin, Six traités ani- 
manichéennes, BA 17 (Paris, 1961). 
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157. Decret, L'Afrique, 81. See J. Ries, "Dieux cosmiques et Dieu biblique dans la rel 
gion de Mani; Mélanges T. J. van Bavel (Leuven, 1990) 757-772, especially 763, where the 
author compares the two societies. See Nar. b. (399), which is a "second edition" of Mor. 

158. See Vera rel. 9.17: "In this work I explain as best | can, with the arguments God 
deigns to give me, how secure the Catholic faith is against them [the Manichees) and how 
the considerations that move people to accept their opinions need not disturb the mind.” 

159, See Du Roy, L'intelligence de la foi, 310-317, with an analysis of the entire work. 

160, See Vera rel, 9.16: “I believe that God will assist me so that this wok. mat be 
effective, not against one false and bad opinion only but against all. Mainly, however, it is 
aimed at those who think that there are two natures or substances, each with its own pri 
ciple, that ure in rebellion against one another.” See Retr 1.13 (12)-1: “This book is, how- 
ever, directed chiefly against the two natures of the Manichees 

161, Decret, L'Afrique, 81 

162, In addition to Decret, Aspects, see A-M. La Bonnardiére, “Ecrits manichéens 
twansmis par le seul Augustin.” S. Augustin et fa Bible, ed. A.-M. La Bonnardière (Paris 
1986) 3316 

163, See Decret, Aspects, 39-89, especially 62, with the extensive footnote on the liter- 
ary genre of the capitulum. See also Decret, L'Afrique, 217-220, with the description of the 
historical context of both disputations 

164. See Decret, L'Afrique, 281f,, on the historical value of what Augustine has to say 
about African Manicheism: see also, much earlier, Alfric, L'évolution intellectuelle de 
saint Augustin, 215-219. 

165. See G. Bonner, St Augustine of Hippo (London, 1963) 193-236. 

166. See Ep. 236.2: Util. cred. 18.36: Vera rel. 9.16, as well the late and very polemical 
passage in Haer 36. In these passages, reference is also made to Christological Docetism, 
Put this is not our concern here. 

167. See BA 17:120., and above all, Decret, L'Afrique, 235-246 (3. Aspects intérieurs 
«lu manichéisme en Afrique"). where the author outlines Manichean teachings in the area of 
‘knowledge and of theodicy and anthropology. 

168. ustine always ends up showing how unworthy of God is a 
teaching that dares to represent God in this way 

169. See C. Sec. 2 (BA 17:512). with the objection that Augustine had abandoned the 
‘uh out of fear, and where Augustine says in his defense that he had abandoned the sect 
‘out of fear of God, 

170. In addition to Decret, numerous authors, J. Ries foremost among them, have in 
Various studies dealt with African Manicheism in Augustine's time. However, these studies 
rely in great measure on H.-Ch. Puech, Le manichéisme: Son fondateur. sa doctrine (Paris. 
1949), 

171. See Decret, L'Afrique, 285-289 (the entrance int the self leads to knowledge of the 
kinship of human beings with God): 3231f. (on the two souls, one of which emanates from 
God), 

172. See ibid., 239-289 (the paths of knowledge), especially 265 (on enlightenment) and 
268 (on the role of the community) 

173, See A. Adam, "Der manicháische Ursprung der Lehre von den zwei Reichen bei 
Augustin” TLZ 77 (1952) 385-390; Adam, “Das Fortwirken des Manichiismus bei 
Augustin,” ZKG 69 (1958) 1-25. See also Decret, L'Afrique, AIS where the author, despite 
all his reservations regarding the supposed traces of Manicheism in Augustine, establishes 
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thatthe separation between Manichees and Christians in the Africa of 400 was not as great 
as the ancient and medieval heresiologists claimed. See also J. van Oort, Jerusalem and. 
Babylon: A Study of Augustine's City of God and the Sources of His Doctrine of the Two 
Cities (Leiden. 1991). 

174. W. Geerlings, “Zar Frage des Nachwirkens des Manichiismus in der Theologie. 
Augustins;" ZKT 93 (1971) 45-60. 

175. See Vannier, "Creatio, 44-62. 

176. See the passages in which Augustine prays for the Manichees or urges them to con- 
version: Duab. an. 15.24; C. ep. Man. 1.1-2.2; C. Sec. 24. On these, see Decret, L'Afrique, 
asst. 

177. In connection with the following expositions sce especially Madec. BA 6, 3rd ed, 

178. Sce Lib arb. 1.24, as well as what was said earlier about Ord. See also Madec, BA 
of the problem according to the stories of Augustine's own 











179. The De liber arbitrio is. not explicitly presented as a piece of anti-Manichean 
polemics, but Ep. 1663.7, and Retr: 1.9.1 and 6, as well as parallel passages from the same 
period, leave no doubt on the point, See Madec, BA 6, 3rd ed., 174f. as well as F. De Capitani 
1 De libero arbitrio di S. Agostino: Studio introdutiso, testo, traduzione e commento (Milan, 
1987): R. J. O'Connell, “Involuntary Sin" in Libero arbitrio,” REAug 37 (1991) 23-36, 

180. Lib. arb. 1-4. See 2.6, and Vera rel. 9.17. 

181. On the influence of Plotinus and Porphyry, see Madec, BA 6, 3rd ed, 175-178 and 
especially 557-561. Unfortunately. Madec does not go into the differences between 
Augustine and the Neoplatonists in their concept of sin, 

182. In addition to Madec, see the critical edition by W. M. Green in CSEL 74 (1956), 
reprinted in CCL 29 (1970) 205-321: F. J. Thommard (ed). S. Augustin, Dialogues 
philosophiques: De magistro—De libero arbitrio, BA 6 (Paris, 1952); Du Roy, 
L'ineligence de la foi 241-254; Decret, L'Afrique, 51-63. 

183. It is to be noted that from Lib. ark, 3.12 onward, the text gives a discourse of 
Augustine. 

184, See Madec, BA 6, 3rd ed., 551-554, on the lex aeterna, with references to the 
Ciceronian origin of the concept. See Cicero, De re publica 3.22.33: "True law is right rea- 
son in agreement with nature; it is of universal application, unchanging and everlast- 
ing... . There will be one master and ruler, that is, God, over us all, for [God] is the author. 
of this law, its promulgator and its enforcing judge, Whoever is disobedient is fleeing from 
[oneself] and denying {one's} human nature, and by reason of this very fact will suffer the 
‘worst penalties, even if [one] escapes what is commonly considered punishment” (trans. C. 
W. Keyes, Locb Library [New York, 1928] 211). 

185. On the implications for moral theology of these reflections of Augustine, see Holte, 
 Béatitude et Sagesse, 229 and 248, with various parallel passages 

186, See Madec, BA 6, 3rd ed. 561-566, on Lih arb. 237-1539; H. J. Hom, 
"Gottesbeweis; RAC 11 (1981) 951-977, especially 971ff.. on Augustine; W. M. Neumann, 
Die Stellung des Gouesboweises in Augustins De libero arbitrio (Hildesheim, 1986). In act, 
this proof of God's existence is not regarded as apodictic even by Augustine himself (see 
Ep. 162.2). It is rather a kind of intellects fel. See Holl, Béatitude et Sagesse, 357-360. 

187. See especially Lib. arb. 2.19.53. 

188, See BA 6:134, and especially Lib. arb. 1.2.5, with the principle that underlies the con- 
versation between Augustine and Evodius: "To think well of God is the truest source of piety.” 
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189, See Rer 1.9 (8)3-6, with the defense of the views presented in Lib. arb. On this 
point, see Madec, BA 6, 3rd ed., 179, 

190. See Madec, BA 6, 3rd ed., 174. 

191, See Duab an. 1.1 and 22 (all souls are created by God): C. Sec: 4-7; C. Fel. 17 
(explanation of the phrase “come from God"); Nar. b. 1.1-3.3. 

192. See Mor. 2.3; Div. qu. 83.21; Duab. an. 6.6-9 (the vices do not come from God); C. 
Fort, 9.22. Iis to be noted, above all, that Augustine explains the possibility of sinning by 
the fact that as creatures human beings are changeable, while, contrary to what the 
Manichees think, God is absolutely unchangeable: See C. Sec. 8 and 20; C. ep. Man. 38.44: 
Insofar as they are natures, God made them; insofar, however, as they are coeruptible, God 
did not make them, for corruption is not from [God] who alone is incorruptibl;" with the 
entire coment. 

193, See especially C. ep. Man. 41.47: "Why then, you say, does corruption take away 
What God gave to nature? It does not take it away except when God allows; [God] allows 
it, however, in cases in which [God] judges it most just and in keeping with order, accord- 
ing to the gradation of being and the merits of souls [there follows a comparison with a 
speech, the words of which come one after another and are understood only in the context 
ofthe entire speech]... . So 100, the beauty of temporal things, lowest in rank as it is, is 
pierced by the passing of things and marked by the death of what has been born. If sense 
and memory could capture the order and modalities of this beauty, it would so please us hat 
we would not dare give the name “corruptions” to the defects that mark it. Because, how- 
ever, we toil in that sector of this beauty in which the passing temporal things that we love 
desert us, we suffer the punishments for sin and are warned to love what is eternal.” See also 
C. ep. Man. 37.42; C. Fort. 23 (no one can harm God); C. Adim. 20.3 (God loves peace but 
Without abandoning justice); C. Faust. 26.3; C. Fel. 28 (God is described as “just avenger 
of ree will, supreme physician, good caretaker, merciful creator"): Nar. A 7.7-18.18. 

194, See Madec, BA 6, 3rd ed., 1730, with An, quant. 36-80. 

195, Vera rel 23.44. 

196, See Decret, L'Afrique, 3021. citing the passages in which, with an eye on the ten- 
dency of the Manichees to place the two principles on the same level, Augustine rejects their 
‘dualism; and see 305-322, on the materialism which Augustine ascribes to the Manichees. 

197, See Lib, arb. 3.4.11 (on the just avenger): 3.9.26 (on the just punishment for sins). 

198, See ibid. 320.55. 

199, See the rejection of dualism in C. Faust. 21 

200, See C. ep. Man, 2:2, with the note in BA 17:780; C. Faust. 22.9. 

201, In addition to Decret, L'Afrique, see E. Feldmann, Die Epistula Fundamenti der 
nondafrikanischen Moschter (Altenberge, 1987) 39 (monotheistic piety); Ries, "Dieux 
cosmiques et Dieu biblique" (note 157, above), 770t 

202, See K.-H. Litcke, "Auctoritas; AugLex vol. 1, fasc. 4 (1990) 498-510, where he 
summarize his study, "Auctoritas" bei Augustin (Stuttgart, 1969); Madec, BA, 6, 3rd ed 
549.551 ("croire pour comprendre”): Studer, La riflessione teologica, 16881. On the subject. 
sce Holte, Béattude et Sagesse, 303-396, especially 329-334, as well as W. Beierwaltes, 

"Deus est veritas," especially 26-29 (on Augustine). 

203. For the following explanations, see G. Strauss, Schrifigebrauch, Schrifiauslegung 
und Schrifibeweis bei Augustin, Beiträge zur Geschichte der biblischen Hermeneutik 1 
(Tübingen, 1959) 1-73. 

204. See above, p. 87 
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205. Ord. 25.16, and 2.9.27. See the commentary in Holte, Béatitude et Sagesse, 321- 
327. See also Acad, 3.19.42. 

206. Ep. 120, especially 1.2-2.10 and 3.13: “It is no small beginning of the knowledge 
of God if before we can know what God is, we already begin to know what God is not. But 
have a great love of understanding because unless you correctly understand those holy writ- 
ings that persuade you to believe great things before you understand them, they cannot be 
useful to you.” See also Ench. 1.4, and the note in BA 9:332f. 

207, See Gn, fit. 1.19.38, and the commentary of E. Cavalcanti, “Il significato dell'e- 
segesi literale in Basilio e in Agostino.” ASE 4 (1987) 119-142, especially 141 

208. See Strauss, Schrifigebrauch, 67. 

209. See Mor. 2.55; Util cred. 12: 8.20. On Augustine's disappointment at not ec 
ing from the Manichees the desired proof of the truth, see Decret, L'Afrique, 242-254; here 
‘the author refers, among other passages, to C. ep. Man., 12.14f., which deals with the apolo- 
getic methods of the Manichees, but he underscores the point that the later had a different 
ideal of knowledge (cognitio manifesta) than did Augustine, 

210. C. ep. Man. 5.6, and the note in BA 17:783. 

211. Vera rel. 24 45-36,67, especially 24.25: “Authority calls for faith and prepares the 
man being for reason, Reason leads to knowledge and understanding. And yet reason is 
not completely inactive when authority is at work since thought is given to the one who is 
being believed, and the authority of truth already known and clearly visible is certainly 
supreme": 25.46 (criteria of credibility), and 31.57f. (where itis said that one must judge 
“according to God” who isthe “supreme law" and "with Gost,” that is, in purity and out of 
Jove for that which we know). See also Vera rel. 10.19 (on the necessity of the temporal diss 
pensation for the passage to eternity); 16301T. (on the necessity of the incamation and the 
disciplina morum fot the attainment of truth). 

212. See M. Löhrer, Der Glaubensbegrif des heiligen Augustinus in seinen ersten 
Schriften bis zu den Confessiones (Einsiedeln, 1955), especially 160-164; W. Geerlings, 
“Jesaja 7.9 bei Augustinus," WissWeis 50 (1987) 5-12, with a good survey of the Au- 
gustinian theology of faith. 

213.See Lib. arb. 124; 2.26; Mag. 11.39, with the commentary of Du Roy, 
L'intelligence de la foi, 2136. See also Ep. 120.1.3. See, in addition, Geerlings, “Jesaja 
7.907 9, with the reference especially to Util. cred. 12.26; Mandouze, $ Augustin, 265-268, 
th note 2 on 267; Madec. BA 6, 3rd ed., $49, 

214. See Studer, La riflessione teologica, 199, with the bibliography given there. 

215, See C. Faust. 13.1 

216. See especially Uril. cred. 13.28-17.35. See also C. ep. Man. 14.071. (critique of 
Mani, who demands a faith without any knowledge), and see the note in BA 17:282. 

217, See Decret, L'Afrique, 260, citing C. Sec, 5, and see entire context ofthis passage 
in BA 17.520, 

218, See especially C. Faust, 33.64, with its whole program of historical criticism. 

219, Sec Doctr: chr: 2.27 ADIE. and the important references in Marrou, Saint Augustin, 
passim. 

220. See C. Faust. 33.9 also 33.19-22; 32.22. 

221, Sec above, with the reference to Feldmann in note 46. In addition, see Decret, 
L'Afrique, 295, who cites C. Faust. 21.1 and 9.1, according to which philosophical dualism 
leads t the rejection of the Old Testament; Vannier, “Creatio.” 59. 

222. See, earlier, Ond. 2.27. 
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3. See Vera rel, 10.20: “Almighty God. . . demonstrating through [the divine sel] 
the things that are true and helping people of good will to consider and perceive them 
through agency of die good angels and some human beings. 

224. See Liltcke, Auctoritas bel Augustin, 123-146. 

225. See C. Faust. 26.3: "God, the creator of all natures, does nothing that is contrary to 
mature; for whatever is done by [God] from whom all measure, number, and order come, 
will be natural to each thing”; and also 22.9, where Augustine describes God as the sun of 
spirits and creator of the visible sun 

226, See Strauss, Schrifigebrauch, 30f,, with C. Faust. 4.2: "Let us suppose, since you 
s0 wish, that perfect faith has these two parts: one consists of words, that is, the confession 
that Christ was born, and the other of deeds, that is, the observance of the commandments.” 
On the moral presuppositions of religious knowledge, see Holte, Béatiude et Sagesse, 382- 
385, and especially 2650, where the author speaks of sin as a perversion of love and a re- 
Tusil to acknowledge God, 

227. For this distinction, see Doenr chr. 2.28.44; "While it is in historical narratives 
that we are told about human institutions of the past, history itself must not be counted 
among human inventions, because what has been done in the past cannot now become 
undone; it has to be held in the succession of times, which have been established and are 
being controlled by God" (trans. E. Hill, On Teaching Christianity, 72, The Works of St. 
Augustine 11 (Brooklyn, N.Y.: New City Press, 1995). Compare this with 2.28.42: 

Everything therefore that we are told about the past by what is called history is of the 
greatest help to us in understanding the holy books” (trans. ibid., 71). 

228, See Strauss, Sehrifigebrauch, 68. 

229, See F. Decret, “Adimantus,” AugLex vol. 1, fases, 1-2 (1986) 94f. 

230. See F. Decret, “Adimantum Manichaei discipulum (Contra)" AugLex vo. 1, fase. 
1-2 (1986) 90-94, where he summarizes his book, L'Afrique, 

231. See especially C. Adim. 3 and 7. 

232, See ibid. 3: "People who accepted the OH Testament were held imprisoned by cer- 
tain shadows and figures of the true realities before the Lord came in accordance with a. 
wonderful and most orderly distribution of times; and yet in that Testament there is a great 
foretelling and advance announcement of the New Testament" 

233, See ibid., 2 

234. See ibid. 

235, Sec ibid. 

236. See ibid.. 13. 

237. See ibid, 12.16 

238, Ibid, 17.7 and 22. 

239, See Decret, Aspects, 97-104, and Strauss, Schrifigebrauch, 68-72. See also P. 
Cantaloup. L'harmonie des deux Testaments dans le "Contra Faustum Manichaeum" de 
taint Augustin, dissertation (Toulouse, 1955), which is frequently cited in C. P. Mayer, Die 
Zeichen in der geistigen Entwicklung und in der Theologie Augustins. 2 vols. (Würzburg, 
1969-1974), 

240. See especially C. Faust. 313. Also ibid., 16.28: “Therefore there is a difference of 
time, not of teaching? with the entire context; 6, 8: "For that was the time for signs, this is 
the time for manifestation" 8.2, with the distinction between Jewish servitude and Christian 
freedom: 329. 

241. See ibid, 6.2: 32.9, citing Col 2:16f, 
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242 See ibid., 16: “Christ, by whose blood we are redeemed and cleansed, is the truth 
to which those figures point" 4.2; 22.51 (citing Gal 4221); 22.85; 22.94; 32.9 (citing 1 
Cor 10:11); e. 

243. See ibid., 62, with its distinction between “precepts for the living of life” and. 
“precepts that signify life" Similarly in 10.2. See Mayer, Die Zeichen, 2:367-373. 

244. C. Faust, 12.27, See 12.5; 16.26; 18.6. Especially noteworthy are the references to 
Christs own testimony regarding the value of the Old Testament (13.5, and the whole of 
book 16), and the idea of true teaching about the incarnation as a criterion of authority 
(32.22). 

245. See ibid., 14 (with its detailed exegesis of Deut 21:23); 17.19 (with its explanation 
‘of Matt 5:17); 22.23-98 (with its long-winded explanation of the immorality of the patri 
archs and other Old Testament personalities). On the claims of immorality in the Old 
Testament, see Decret, Aspects, 146f; Mayer, Die Zeichen, 2:373-392 ("Die crimina. 
De 

246, See C. Faust, 19.16: the Manichees think that “when signs and sacraments are 
changed, the realities too are different.” And sec 6.8. 

247. See Mayer, Die Zeichen 2, especially 88-104, 

248. See C. Adim. 13.2: "Because nothing can be said of God, these people reached the 
point of thinking that since they cannot avoid learning [in the Old Testament] things they as 
human beings deem unworthy of God, therefore even what they think might suitably be sai 
of the ineffable divine excellence is likewise unworthy of God's majesty. But since [God's] 
wisdom was to come down into a human body, it first came down into human words.” On 
the same subject see 7.4, and 7.11: "For the Holy Spirit, who instills imo human minds the 
realization of how ineffable the supreme divine attributes are, also willed to use even the 
‘words which human beings usually misuse. . ... A respectful silence before God would be 
more fitting than any human words.” 

249, Sec Flasch, Logik. This study contains the Latin text (from CCL 44:24-56) with a 
German translation, and in its introduction and commentary goes into all the literary, his 
torical, and theological questions. In REAug 37 (1991) 387-390 G. Madec presents the work 
in an understandably polemical way, but he pays too little attention to factual questions and 
especially to the question of God. 

250. For the literary characteristics of Div. qu. 1.2, see Flasch, Logik, 976, 

251. See especialy ibid., 96 (“Dokument der Ablösung der augustinischen Position von 
386 bis 3957), 25-30, 1321., 270-296 ("Augustins Wandlungen”), especially 2701. with bib- 
iography, and the summary on 295f. 

252. See ibid.. 48-51 (citing Rete 21.3; Praed. sanct, 4:74; Perse: 2052 and 21.55), 

253. See ibid. 270.276. 

254. In addition to ibid., 97-105, see M. G. Mara, "Agostino e la polemica antimanichea: 
il ruolo di Paolo e del suo epistolario" Aug 32 (1992) 119-143, citing texts writen before 
397 and further literature. 

255. Flasch himself explicitly refers to the anti-Manichean context of Dit; qu. 1.2. See 
Flash, Logik, 55, 106f., 123. 

256. Ibid., 9. with the reference to Div: qu. 1.2.18 (CCL 44:44-46, I 535-616) 

257. Flasch, repeatedly goes into the question of God, though in a way that ix to some 
‘extent one-sided, Sce Logik. 114f., 240, 2578. 

258. See ibid., 128. 

259. Scc ibid., 631. 
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260. See ibid 257. 
261. Flasch does touch on the question of damnation (see Logik, 11, 86, 92), but he does 
not take sufficient account of the extent to which this question goes beyond the earlier prob- 
lems of evil and sin, and especially of the fact that the reality of hell, which Augustine and 
his contemporaries (Ambrose, for example) presuppose, is a dreadful question for them. 

262. See ibid, 66-71 

263. On the novelty of Augustine's teaching on original sin, see ibid., 72-78, 86, 277- 
285, 294, But see also G. Madec, REAug 37 (1991) 388, with the reference to A. Sage, 

Péché originel: Naissance d'un dogme.” REAug 13 (1967) 211-248, 
264. On this question, see also A. Sage, "La volontésalvitique universelle de Dieu dans 
Ja pensée de saint Augustin: RechAug 3 (1965) 107-131, especially 109 and 122. 

265, According to Flasch, Logik, 65-71, the main problem for Augustine is to maintain 
God's justice, 

266, See ibid., 65-71, especially 70; see also 243, 2571. 

267. Flasch rightly stresses the point that Augustine reads his ideas and theories into 
the biblical text, See Logik, 97-105, 248, 259-262, and especially 296f., with tbe very bit 

ig remarks there. But Flasch himself completely neglects the question of the extent to 
which, in the light of the Bible, Augustine has modified the ideas he had taken over from 
contemporary culture. For all of Flasch's claim to take the entire context of Div: qu. into 
account, he does not po into the contemporaneous expositions of the Bible in En. Ps. and 
the sermons 

268. See Dir qu. 1.2.6, and above all the fundamental passage in 1.2.1: "The Apostle 
and all the justified through whom we have gained an understanding of grace have no other. 
lim than this: that anyone who boasts should boast in the Lord. That free will has great 
power is certainly true. But what power has it in those sold into the power of sin?" 

269, See Flasch, Logit, 926, 2926 

270, See Div: qu. 1:221 (CCL 44:53, IL 400), 

271, See especially ibid. 1.2.21 (CCL 44:53, IL 750-758): 1222 (CCL 44: 
5803), with the example of Paul's conversion. 

272. According to Augustine, grace “is vietorious” and does not work together with 
human freedom, as Flasch repeatedly insists: see especially Logik, 29 MT. 

213, See ibid., SIMY. 

274, See ibid., 121-124, 

275. See ibid. 283., with the references to inconsistent phraseology in Augustine. But. 
the justifiable criticism of the inconsistency could be more benevolent. See the uncompro- 
mising but measured criticism of Augustine's overly refined logic in A. Solignac. "Les 
excès de l'intellectus fidei dans la doctrine d'Augustin sur la grâce." NRT 110 (1988) 825- 
349, especially 827 (citing the explanation of the massa damnata in Dix qu. 1.2), and $45- 
849 (summary). 

276. See Flasch, Logit, 2681, where the tone is intensely polemical, 

277, See Conf. 11.2.2: “But when shall I be capable of proclaiming by ‘the tongue of 
my pen’ (Ps 44:2) all your exhortations and all your terrors and consolations and directives, 
by which you brought me to preach your word and dispense your sacrament to your 
people?" (Chadwick, 221). See Flasch’s commentary on this passage in Logik. 1U7f.. where 
he cites another text, Ep. 93.1, in which Augustine speaks of “the Father's whips” (flagella 
Paris). The passage is understood quite differently by S. Poque. Le langage symbolique 
dans ta prédication d'Augustin d'Ippone (Paris, 1984) 193-224 ("La loi du Pere") Sec also 
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B. Studer, "Deus, Pater er Dominus bei Augustinus von Hippo” Festschrift C. Stead 
(Leiden, 1993). 

278. See En. Ps. 7.5. 

279. See Div: qu. 12.4 (CCL 4429, IL 130-137) (the connection between creation and. 
election); 1.2.8 (CCL 44:32, I, 23041); 1.2.18 (CCL 44:45, Il, 542-560, and 44:46, | 
575). See Flasch, Logit, 631%, with the references to Augustine's teaching on creation. 
Precisely at this point, it would be interesting to make a comparison with sermons trom the 
‘same period, for example, Serm. 223A (Denis 2), in which, in explaining the creation story, 
Augustine presupposes a very personalist concept of God, 

280. See Flasch, Logik, 42-48, especially 43; 115. 

281, See B. Studer, "Credo in Deum,” 4251, where references are given to E, Benz, 
Marius Victorinus und die Entwicklung der abendlandischen Willensmetaphysik (Stuttgart, 
1932), and F. Szabckl Le Christ Créateur chez saint Ambroise (Rome, 1968). See, further, 
Vanier, "Creatio; 
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1.On what follows, see especially A. Schindler, Wort und Analogie in Augustins 
Trinitdxstehre (Tubingen, 1965). See also M. Schmaus, Die psychologische Trinitslehre 
des heiligen Augustinus, 2nd ed, (Münster, 1927; rpt. Münster, 1967), and the introductions 
and notes to the editions in BA 13, pt. 4 and NBA 4. 

2, Sce especially Serm. 52: 117; Jo. ex 1r: 99. 

3. Ep. 120: 169. 

3. Trin. 1.3.5 (Hill, 68); 124. 

5. See ibid., 1.2.4: "That is why, with the help of the Lord our God, we shall under- 
take to the best of our ability to give them the reasons they clamor for, and to account for 
"he one and only and true God being a trinity, and for the rightness of saying, belie 
‘understanding that the Father and the Son and the Holy Spirit are of one and the same sub- 
stance or essence" (Hill, 67). 

6, Sce ibid., 1.4.7; 1.5 

7. See ibid, 124; 15.3.5. 

S See ibid. 5.11.12 (spirip: 6 
157301: 15.19.37 

9. See ibid.. 5.11.12. 

10, Sec ibid., 4.202.28: "the Father s from no one"; 4.20.29: “thereby [God] indicated 
thatthe source of all godhead, or if you prefer it, of all deity, is the Father? See also the 
anti-Arian passages in Serm. 140.2; C. Max. 3; 9: 23. 

11. See Trin, 1.1-1, where Augustine speaks of the three errors about God. See also 
Schindler, Wort und Analogie, 122f. 

12. The interpretation of the third error causes some difficulties. The text says that one 
‘must not imagine "God" to be something that has no parallel in either the corporeal or the 
spiritual world, This seems to refer toa divinity who begets itself. 

13. See Trin. 8.1-4. Augustine thus provides the beginning of a treatise De Deo uno. 
‘This is denied by A.D.R. Polman, De leer van God bij Augustinus (Kampen, 1965), but on 
insufficient grounds. In fact, be himself, inch, 4 of his excellent study. gives a kind of 











57 (wisdom, charity); 7.1.1-47 (wisdom): 
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synthesis of Augustinian teaching about God in the narrow sense, 
starting point (as E. Gilson bad earlier done) the two names for God € 
God of the Fathers”), 

14, See the opening of Trin. 1.4.7, and the summary in 4.21.32, as well as the list of 
contents in 15.3.5: "In the first book the unity and equality of that supreme trinity is demon- 
strated from the scriptures. The same point is made in the second, third and fourth books, 
but a thorough treatment of the question of the mission of the Son and the Holy Spirit pro- 
duced three books, . . 5 (Hill, 397), See also Ep. 147. 

15, See Schindler, Wort und Analogie, 119. 

16, See Trin, bks. 1 and 2, with the discussion of the traditional texts of Scripture, 
especially 1.6.9; 1.6.13. 


which he takes as his 
"He who is” and “The 














17. See ibid. 1.5.8. 
18, See the summary of Augustine's plan in 2.7.13; 3.prol3 
19. Ibid. 16.11 


20, See ibid., 2.8.14-9.16, and the explanations of tbe individual theophanies in 
2.10.17-18.35, 

21. See ibid, 3.14, 

22. Ibid, 3.11.2227. 

23, See especially the summary in ibid, 3.11.27. 

24, See ibid., 420.301, 

25, Ibid., 327. 

26, Ibid., 349. 

27. Ibid, 3.4.10. 

28, Ibid, 3.5-6 and 11 

29, Ibid., 3.7.12-9.19, 

30. Ibid, 2.591. 

31. Ibid., 4.21.30f. 

32. Ibid., 2.7.12, 

33. bid. 4.202701. 

34. See ibid. 5.1.11; 747. 

35. Ibi, 5.2.3. See Ii 
3634. 

36. See Trin. 512-2: 75.10, 

37. See ibid, 5.5.6-6.17, especially 5.8.9: "The chief point then that we must maintain 
is that whatever that supreme and divine majesty is called with reference to itself is said 
Sübstance-wise; whatever it is called with reference to another is said not substance- but 
relationship-wise: and that such is the force of the expression “of the same substance” 
Father and Son and Holy Spirit, that whatever is said with reference to self about each of 
them is to be taken as adding up in all three to a singular and not to a plural. Thus the Father 
is God and the Son is God and the Holy Spirit is God, and no one denies that this is said 
Substance-wise; and yet we say that this supreme triad is not three Gods but one God” (Hill 
195), See also 5.1.2-23 and BA 15:584, with Civ: 1110.1. 

38. See Trin, 11.12, 

39. See ibid., 67.8: 6.10.12: “So they are each in cach and all in each, and each in all 
and all in all, and all are one" (Hill, 214), 

40. Ibid. 7.1.1-36. 

AL, See ibid, 59.10. 

















3.101; 7.5.10; as well as 3.11.21; Ep. 120.17: C. s. Arrian. 
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42. Ibid., 747. 

43. Ibid.. 749. 

44. Ibid, 747. 

45. Sce ibid., 7.6.11, especially: "It is not one thing for God to he and another for [God] 
tobe person, but altogether the same” (Hill, 228). 

46. See ibid, 5.126; 589; 7:6.10f-, where the category of "substance" too, is ex- 
cluded from God. See Schindler, Wort und Analogie, 149-156, on Augustine's teaching on. 
the categories and on the sources of his teaching, and also 167. 

47. Soe Trin. 8.1. 

48, See ibid, 1.2.4, on the distinction between the methods used in the first and sec- 
‘ond parts of the work; also 8.1.1, where Augustine describes the method used in the second. 
part as being “in a more inward manner" (Hill, 242), 

39, Ibid., 823-35 

50. Ibid., 869. 

51. bia, 835. 

52. See ibid, 89.13. 

53, On mens—imago, see Schindler, Wort und Analogie, 180 

53, See Trin. 8.10.14, as well as 9.2.2. 

5S. Ibid, 14.12.15: "This trinity of the mind is not really the image of God because the 
mind remembers and understands and loves itself, but because it is also able to remember. 
and understand and Jove [God] by whom it was made, And when it does this it becomes 
wise. If it does not do it, then even though it remembers and understands and loves itself, it 
is foolish, Let it then remember its God to whose image it was made, and understand and 
love {God (Hill, 383). Sce 14.14.18 (on the image of wisdom). See also BA 16:635t;, and 
Schindler, Wort und Analogie. 2121. 

56. On this point, see the important explanations in Æp. 120.3.13-16, in which 
Augustine virwally excludes a divinity that is prior to the three persons, and emphasizes that 
the Father, who is the originating God, does not have a divinity different from that which 
belongs in common to the Father, the Son, and the Spiri 

57. Trin. 1546-57 

58. See ibid., 15.5.7, as well as 1: 

59. Ibid. 14.11. 

60. Ibid. 14.14.18. 

6L, See ibid. 15.3.5: 15.14.28 (The Son is "being from being”); 15.2647 ("The Father 
alone is not from another, and therefore [the Father] alone is called unbegotten” [Hill 4321): 
C. s Arrian. 4A. 

62. See ibid, 846-1. 

63. See ibid. 1546: 157.13; 823-35. On the subject. see Schindler, Wort und 
Analogie, 121. 

64. Trin 152.13. 

65. Ibid. 1522. 

66. Ibid., 87.12. 

67. See ibid., 152645: 4.20.29. 

68. In connection with the following presentation of Augustine's theology of creation. 
see E. Gilson, The Christian Philosophy of Saint Augustine, trans. LEM. Lynch (New 
York, 1960) 187-224.: L. Scheffezyk, Schöpfung und Vorsehung, HDG, vol. 2, fasc. 2a 
(Freiburg. 1963) 61-66. E. TeSelle, Augustine the Theologian (New York, 1970) 197-223: 























‘S, with the summary of the eighth book 
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BA 48-49; K. Flasch, Augustin: Einführung in sein Denken (Stuttgart, 1980) 263-286; and. 
above all, M. Vannier, “Creatio,” “conversio,” "formatio" chez s. Augustin, Paradosis 31 
(Fribourg, 1991). 

69. Gn. adv. Man. (388); Gn. liz. imp. (393); Conf. 11-13 (897-401). 

70. Civ, 1-12 (ca, 417). On the whole subject, see G. Pelland, Cing études d'Augustin 
sur le début de la Genèse (Paris, 1972). See also Vannier, “Creatio,” 83-94, who, however, 
supposes a different chronology and in addition refers also to Serm. Denis 2 (Serm. 223A), 
from the year 399. 

71. See Vannier, “Creati 

72, See ibid. 89-94. 

73, Sec BA 48:32-50, with texts on the figurative sense, such as Gn. lit. 1.1.1; 428.45, 

74, See BA 48:39-45 (“metaphorical sense”), citing Gn, adv: Man. 12.4; Gn. li. 1.2.6; 
1,1420; 1,2040 (on the caution in interpretation that this mystery calls for): 5.1634: 
53845 (light in the true sense) 

75. See Vannier, “Creato,” 176l. 

76. See Gn. tt, 19.15; 1.14.29; 1.17.32; 1.18.36; 2.6.11; 2.8.19; cte. 

TI. Ibid., 1.18.36; 2.8.19. 

78. Sce ibid., 1.6.12 (Taylor 1,25). 

79. Ibid, 8.19,38 (Taylor 259-260). See ibid., 9.15.26, as well as Serm. 223A (Serm. 
Denis 2)3, with is similar explanation of Gen 1:1: that God ereated through the Word. See 
also Vannier, "Creatio,” 114-122, on the trinitarian interpretation of the beginning of 
Gen 





"64-82. 




















80. On what follows, see—in addition to Vannier, "Creario"—Gilson, Christian 
Philosophy of St. Augustine, 187-224; Scheffczyk, Schpfing, 61-66; TeSelle, Augustine 
the Theologian, 197-223; BA 48-49; Flasch, Augustin, 263-286 ("Die Zeit”), 

81, See especially BA 48:653-668, and in particular 661 (where Gn. it. 5.2040-23.46 
is cited). 

82, Cicero, De natura deorum 2:15. On this, see TeSelle, Augustine the Theologian, 
210. See also Ch 7.30, where Augustine still follows the cited passage of Cicero: 

83, Tertullian, Spectac, 2.4 (CCL 1:228): "No one denies that God is the maker of the 
universe and that this universe is both good and made over to human beings. . . . But be- 
‘cause they have no deep knowledge of God . . . ey are inevitably ignorant of how [God] 
‘commands or forbids [God's] world to be administered": 2.11 (CCL 1:229): “Even though 
these same works are administered by things [God] has made" See René Braun, Deus 
Christianorum: Recherches sur le vocabulaire doctrinal de Tertullien (Paris, 1962) 354-357 
on conditor), 390-395 (on instituere, institutor ic). But Braun does not go into the theme 
of administratio. Sce also Cyprian, Ep. 5.8: administrationes divinae in the ecclesial sense. 

84. See Seneca, Prox. $8: "Although the great creator and ruler of the universe himself 
wrote the decrees of Fate, yet he follows them, He obeys for ever, he decreed but once. 
“Why, however; you ask, vas God so unjust in his allotment of destiny as to assign to good 
‘men poverty, wounds, and painful death? It is impossible for the moulder to alter matter” 
(Seneca, Moral Essays, trans. J. Basore, Loeb Library [New York, 1928] 1:39). 

85, Sce, for example, Ci 7.308: "[God] has created, and [God] directs. . . crea 
and regulator of all the waters... God] directs the whole of [God's] creation. . . . The 
benefits which God lavishes on good and bad alike in accordance with [God's] govemment 
‘of the natural order" (Bettenson, 291-92). 

86, See Gn. lt 4.10.20-13.244; 5.17.35; 520411. 
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87. Sce ibid., 4.11.21, where Gen 2:2 and John 5:17 ate both cited. 

88. In addition to BA 48:653-668, see G. Sfameni Gasparro, "Double Creation,” EECh 
1251252. 

39. Gn. li. 5.11.27 (Taylor 1, 162). See 54.11; 5.2040; 52946. 

90. Scc BA 48:645-53. 

91. See Gn. it 4. 56, and especially the summary in 4.35.56. On the subject, 
see G. Madec, AugLex 1:307, on the knowledge of the angels. 

92. See especially Gn. lit. 5.2946. 

93. Ibid., 5.17.35 (Taylor 1, 168). See also 6.10.17. 

94. Sce ibid., 6.5.12, and BA 48:6591. 

95. See Gn. li 5.5.12; 4.32.49; 6.10.17 (the “reasons”: in the Word, in the elements 
of the world, i things, in seeds) 

96. Sce ibid, 5.23.46. 

97. Ibid. $2041 

98, See ibid., 4.33.51£; 5.20.41; 6.14.25F. (creation of the human being), 

99. Ibid., 523.46 (Taylor 1, 176). See Gilson, Christian Philosophy of St. Augustine, 
217-24, 

100. Gn. lr, 5.12.28-14.33; 6.10.17. On the subject, see BA 48:6721f. (the life which 
creatures have in the Word). 

101. Gn. lit 4.3.7-7,14: on the “six” days of creation. See BA 48:635-639, with further 
enne 

102. Gn. lí S444. 

103, Ibid, 51533-1634. 

104, See ibid., 1.5.11; 12.13: ... so that God may be thought of as loving the work. 
to be produced not out of any need or necessity, bot solely out of the largeness of [the di- 
vine] bounty" (Taylor 1, 26). See BA $:584ff. on the creative goodness of God and on the 
Holy Spirit, with the reference to H. Cousineau, "Creation and Freedom: An Augustinian 
Problem, ‘quia voluir?" andlor ‘quia bone?" RechAug 2 (1962) 253-271. 

105. Gn. li. 1.8.14 (Taylor 1, 27). 

106. Ibid (Taylor 1,27). 

107. See ibid, 52041. 

108, See ibid. 522430. 

109, Ibid, 4.12.22: “The power and might of the Creator, who rules and embraces all 
makes every creature abide; and if this power ever ceased to govern creatures, their essences 
would pass away and all nature would perish” (Taylor 1, 117). 

110. On what follows, see BA 48:676.680. 

111. Gn, liz. 5:2041: "God moves [God's] whole creation by a hidden power, and all 
creatures are subject to this movement: the angels carry out [God's] commands, the stars 
move in their courses. . . They would not be sent forth to run their course if [God] who 
made creatures ceased to exercise [God's] provident rule over them” (Taylor 1, 171-172). 

112. Ibid, 5.21.42f. See Civ: 10.14, where Augustine attributes this universalist concep- 
tion to Plotinus (Provid. 1.13.23 led, Harder V*.728.), but is in all likelihood relying on a 
‘commentary by Porphyry- 

113. See Gn. lii. 118.36; 4.5.12. 

114. Ibid, .18.37-27.50, especially 23.44: "The nature of the Trinity is absolutely im- 
mutable and hence so perfectly eternal that nothing can be cocternal with It Dwelling by 
self and in Itself beyond all time and space It nevertheless moves through time and space 
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the creatures dependent on It. It creates beings by Its goodness, and I rules wills by ts 
power, so that there is no being not from It, and as far as wills are concerned there is no 
good will that It does not assist and no evil will that It cannot use for a good purpose" 
(Taylor 2, 63). On the subject, see BA 49:510.516. See also Gn. lit. 82546-2648 and 
8.9.17. See TeSelle, Augustine the Theologian, 219. 

115. See the continuation of the passage just cited, Gn, lit 824.45: "Hence it is that 
God by the twofold working of [God's] providence is over all creatures, that is, over natures 
that they may have existence, and over wills that they may do nothing without either [God's] 
command or [God's] permission” (Taylor 2, 65). 

116. See ibid., 3.24.37: "God is the all-good Creator of beings, but (God) is the all-just 
Ruler of creature who sin” (Taylor 1, 102). And sce Vannier, "Creato; 133-137: “La 
conversion constitutive du sujet" 

107. See BA 49:521. citing Gr. lt 8.10.23, a passage that was perhaps added later. 

118. On the problems with this conception of order, see BA 49:513. See also Gn. li 
32431, 8.23.44, 

119. See Gn. li, 6.11.19; 728.42. 

120, See ibid 520.41: "Hence God moves [God's] whole creation by a hidden power, 
and all creatures are subject to this movement... Iris thus that God unfolds the genera- 
tions which [God] lid up in creation when first [God] founded it: and they would not be 
sent forth to run their course if [God] who made creatures ceased to exercise [God's] prov- 
ident rule over them" (Taylor L, 171-172). 

121, See ibid., 5.23.44, especially 5: "In the seed, then. there was invisibly present all 
that would develop in time into a tree. And in this same way we must picture the world, 
when God made all things together, as having had all things together which were made in 
it and with it” (Taylor 1, 175), See BA 48:677F. On the theme of the wodid-trce, sce also 
Plotinus, Provid. 2.7.9-24 (59-62) (ed, Harder V*.114), with the note on 7.14 (V 266). 

122. Sce En. Ps, 91.8, on Ps 91:6: "Your thoughts are exceedingly deep.” 

123, Gn. lim, 1.8.14 Caylor 1, 27), See ibid., 3.16.25; 4.1.1. 

124. Ibid, 5.5.12. See BA 48/6591, citing Conf. 11.13.15. 

125. See especially Gn. lt 6.8.13; 6.10.17; 9-1.1: "The first creation of creatures [was] 
accomplished in the six days, when all were perfected in their causal principles and were 
begun in such a way that the causes would be brought subsequently to their effects” (Taylor 
20. 

126. See ibid., 8.26.48: "Without any distance or unit of time, by [God's] immutable 
ctemity [God] is more ancient than all things because [God] is before them all, and newer 
than all things because [God] is also after them all” (Taylor 2, 67). The theme of God as 
goal of the creation is ess to the fore in Gn. lit. See, however, 8.25.47, on the praise of- 
fered by the angels, and the summary description of the "two loves" in 12.15.20. 

127. See ibid, 8:20:39; 8.22.43: 8.26.48. See also ibid., 8.19.38: there is no change in 
the substance of God. 

128. Ibid, 8.21.40-22.43, 

129. Ibid. 8.21.40 (Taylor 1, 61). See ibid., 8.22.43, on the difficulty human beings have 
in thinking without using temporal and spatial notions. 

130, Sce the references to the philosophical background and especially to Plotinus in BA 
48:664f, and 48:678., with the reference to Ci: 10.14, where Augustine puts Plotinus 
down as a defender of providence, 

131. Gn. lr. 4.8.15-17.30. And see BA 48:639-644. 
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132. Gn. lite, 6.13.23-18.29. And see 9.17321. on the formation of Eve. 

133. Sce BA 48:685-690. 

134, Sce Gn. li. 6.13.23: “By [the divine} power [God] has given numbers to [God's] 
creation, but [God] has not bound [the divine] power by these numbers” (Taylor L, 194); and. 
6.17.28: “But if they are also in the foreknowledge of God as things that are going (o be, 
they are truly going to be. But if they are there as determined otherwise, then they will come 
bout as they are in the foreknowledge of [God] who cannot be deceived” (Taylor 1, 198). 
See also 6.18.29 (on the creation of Adam): “To suppose that God made him contrary to the 
cause which [God] undoubtedly had freely predetermined is as unthinkable as to say that 
[God] created him against [God's] own divine will If God, however, did not place all causes, 
in the original creation but kept some in [God's] own will, those which [God] kept in 
[God's] own will are not dependent on the necessity of the causes [God] created. Never- 
theless, those which [God] kept in [God's] own will cannot be contrary to those which 
[God] predetermined by [God's] own will” (Taylor 1, 199). 

135. Ibid, 9.18.33: "God, therefore, has in [the divine sel] the hidden causes of certain 
things which [God] has not placed in creatures, and [God] makes them operative not in the 
‘work of [God's] ordinary providence by which [God] brings things into being, but in that 
work by which [God] administers according to {the divine] will the things that [God] has. 
created as (God) has willed, In this sphere of God's action ìs the grace by which sinners are 
saved. For nature corrupted by its own evil willis unable to return to God through its own 
efforts, but it can do so by the grace of God, by which it is helped and renewed" (Taylor 2, 
93-94). 

136, Ibid., 9.18.34: "Hence St. Paul has said that the mystery of this grace was hidden, 
aot in the world, in which the causal reasons of all things destined 1o come forth in the 
processes of nature have been hidden, as Levi was hidden in the loins of Abraham when he 
paid tithes, but in God who created all” (Taylor 2, 94). 

137, Ibid., 8.18.37-27.50. See BA 49:510-516, with references to the philosophical 

138, See Gn. litt, 8.18.37: 8.27.49: 9.2.4; 1.33.43 (on Gen 3:8). 

139, See ibid. 5:20.40. 

140, See ibid., 5.23.46, cited above; also 5:21.42 (order subject to the divine command). 

141. See the main focus of Vannier, "Creario." 

12. See Retr 2.69: Civ praef. (CCL 47:3). In the citations that follow, the book and. 
chapter, but also the lines in the CCL edition (vols. 47-48), are given so that anyone des 
ing 10 look up the Latin text may do so more easly, especially in chapters that are quite 
lengthy: for example, Civ: 15.18 = bk. 15, ch. 8, 1.18 in the CCL edition 

143, See especially Car. rud. 19.31-24.45 (and 19.31, in particular): 20.36f, Also Vera, 
rel 27.50. On the history of the theme of the two cities, see BA 33:52-92, and especially J. 
van Oort, Jerusalem and Babylon: A Study of Augustine's City of God and the Sources of 
His Doctrine of the Two Cities (Leiden, 1991). 

144. Cat, rud. 19.33: 20.36. 

145. See Civ. 15.8.16: 15.20.66: 17.4.65 (with the entire context): 18.1.5. 

146. Sce Cis. I prol.1-8: "Here, my dear Marcellinus, is the fulfillment of my promise, 
1 book in which I have taken upon myself the task of defending the glorious City of God 
‘against those who prefer their own gods to the Founder of that City. - . The task is long. 
and arduous; but God is our helper" and 1.prol.12-16: "The King and Founder of this City 

- has revealed in the Scripture of [God's] people this statement of the divine law, “God 
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resists the proud, but [God] gives grace to the humble" (Bettenson, 5); 11.1.1-16 (with 
various psalm verses); 18.54.89: “The other city, the Heavenly City on pilgrimage in this 
world, does not create false gods. [It itself] is the creation of the true God, and [it itself) is 
to be [God's] true sacrifice" (Bettenson, 842). See also 10.6. 

147, See ibid, 5.11.1-4: "Thus God is the supreme reality, with God's Word and the 
Holy Spirit—three who are one. [God] is the God omnipotent, creator and maker of every 
soul and body; participation in [God] brings happiness to all who are happy in tru" 
(Benenson, 196); 10.29.28-31: "The grace of God could not be commanded in a way more 
likely to evoke a grateful response, than the way by which the only Son of God, while re- 
maining unchangeably in [the Son's] own proper being, clothed [ihe Son's self) in human- 
ity and gave to [human beings] the spirit of [ihe Son's} love by the mediation of a [human 
being], so that by this love [humans] might come to {the SonJ” (Bettenson, 414-15). 

148. See ibid., 10.30,20-28; 19.23,134-37): "Porphyry certainly did well in thus pro- 
claiming God the Father, and in telling of the conduct by which [the Father] is to be wor- 
shipped; and the prophetic books of the Hebrews are full of such precepts, when the life of 
holiness is commanded or praised" (Bettenson, 888), with the entire context, especially 
19221740. 

149. See B. Studer, "Zum Aufbau von Augustins De civitate Dei," Mélanges T. J. van 
Bavel (Leuven, 1990) 943-950, 

150, See Ch: 15.1.25-28, 

ISL. See ibid., 15.8.1; 15.8.8; 15.12.53; and especially 159.3841: “Nevertheless we 
should not for that reason [the longevity of individuals] call in question the reliability of the 
sacred narrative [sacra historia). Our impudence in doubting the sacred record is measured. 
by the certainty of the fulfillment of its prophecies, which we see before our eyes" 
(Benenson, 610). Other passages using "sacred history" or "sacred narrative" are 15.15.66; 
15.16.90, The Latin expression historia divina (divine or inspired history) also occurs in 
17.8.59 Note, in this connection, that Jerome, too, speaks of "sacred history"; see In [siam 
92A; 380D; SIB. On this subject, sec P. Jay, L'evégese de saint Jérôme d'après son 
"Commentaire sur Iste" (Paris, 1985) 135-142 (reference to three meanings of "history 
the events that make up history, the narrative of events, the exegetical sense). See also 
Jerome, In Hieremiam 6.50.4. 

152. See Civ, 10.32.133-139. See the comment on this passage, below. It is worth not 
ing that elsewhere, too, in his antipagan polemics Augustine makes use of the record of the 
past, the history of events (historia narrans): Civ. 4.1.13: 12.1038. 

153. Civ 1.8.1013: “Yet the patience of God still invites the wicked to penitence, just 
as God's chastisement trains the good in patient endurance. God's mercy embraces the good 
Tor their cherishing, just as [God's] severity chastens the wicked for their punishment" 
(Benenson, 13), And see 1.29.1-6: "The whole family of the servants of the supreme and 
true God has its consolation, which never disappoints, which does not depend on hope in 
shifting and transitory things; and those servants have no reason to regret even this life of 
time, for in it they are schooled for eternity. They enjoy their earthly blessing in the manner 
of pilgrims and they are not attached to them, while these earthly misfortunes serve for test- 
ing and correction” (Bettenson, 41). 

151. Ibid., 1.10.1-5 and 95-99. 

155. Ibid., 1.29100., with the formula: "My God is present everywhere, and wholly 
present everywhere. No limits confine [God]. [God] can be present without showing {the 
divine sell]: [God] can depart without moving” (Bettenson, 41). See 1.28.5-7: “The provi- 
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dence of the Creator and Governor of the universe is a profound mystery” (Bettenson, 39), 
citing Rom 11:33; 1.14 (Christians can find their God everywhere). 

156. See ibid., 2:3.1-17 (on historical events) and see 3.1.14-26. 

157. On this historical and cultural background, see Studer, "Zum Aufbau? 940, with 
the literature cited there. 

158, See Cin 2, especially chs. 16 and 278. 

159. This is the main thesis ofthe third book; see 31-10-26. 

160. See especially ibid., 5.12.13: "Let us go on to examine for what moral qualities 
and for what reason the true God deigned to help the Romans in the extension of their er 
pire; for in [God's] contro are all the kingdoms of the earth” (Bettenson, 196). The “moral 
qualities" are analyzed in detail in the remainder of this chapter. 

161. This is the main thesis of bk. 5. See especially $.21.1-4; “This being so, we must 
ascribe to the true God alone the power to grant kingdoms and empires. [God] itis who. 
gives happiness in the kingdom of heaven only to the good, but grants earthly kingdoms 
both to the good and to the evil, in accordance with [God's] pleasure, which can never be 
unjust” (Bettenson, 215). 

162. Ibid, 4.2.45-51, citing Matt 5:45. 

163. Ibid, 4.33f., especially 4.33.1-9: It is therefore this God, the author and giver of 
felicity, who, being the one true God, gives earthly dominion both to good [human beings] 
and to evil, And he does this not at random or, as one may say, fortuitously, because [God] 
is God, not Fortune. Rather [God] gives in accordance with the order of events in history, 
an order completely hidden from us, but perfectly known to [the divine self]. Yet God is not 
bound in subjection to this order of events; God is. in control, as the master of events, 
and arranges the order of things as a governor. As for felicity, [God] grants that only to the 
good. [Humans] may have this happiness—or not have it—when they are slaves, or when 
they are rulers. But it can only be enjoyed in its fullness in that life where no one is any 
longer a slave" (Bettenson, 176-177). The imperfect happiness found on earth is "the 
sacrament, the hidden meaning of the Old Testament,” in which earthly prosperity pre- 
figured the blessedness of eternity 

164. See ibid. 5.9, especially 59.1381. 

165. Ibid., $.10.211%: Dec is rightly called "ll powerful; although [God] has not the 
power to die, orto be mistaken. "All powerful" means that [God] does what [God] wills, and 
does not suffer what [God] does not will” (Bettenson, 194). 

166. See especially ibid., 5.15, in particular Il, 15-19: 5.19.48-56: "I have now suffi- 
ciently explained, as far as 1 can, the reason why the one true and just God has assisted the 
Romans, who are good according to the standards of the earthly city, to the attainment of 
the glory of so great an empire. But it may be that there is another more hidden cause on. 
‘account of the diverse merits of [humankind], which are better known to God than to us. 
However, it is the conviction of all those who are truly religious, that no one can have true 
virtue without true picty” (Bettenson, 213). 

167. See ibid. 523.571. 

168. Sec ibid., 5.11.1-7: “Thus God is the supreme reality, with God's Word and the 
Holy Spirit—three who are one. [God] is the God omnipotent, creator and maker of every 
soul and every body: participation in [God] brings happiness to all who are happy in truth 

Iusion: [God] has made [rhe human being] a rational animal, consisting of soul 
‘and body; and when [a person] sins [God] does not let [that person] go unpunished, nor does 
[God] abandon [that person} without pity” (Bettenson, 196). 
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169. Ibid, 6-10. 

170. See ibid., 6.1.7-22, and Studer, "Zum Aufbau.” 9411f. 

171, See Civ. 7.29f., and especially 7.30.31-37: "These are without doubt the works 
‘which Varro, shrewdest of scholars, has endeavoured to parcel out among his select gods, 
bby some kind of ‘natural’ interpretation, whether he took over the principle from elsewhere 
or conjured it up out of his own imagination. Bat it is the one true God who is active and 
‘operative in all those things, but acting always as God, tht is, present everywhere in [the 
divine} totality, free from all spatial confinement, completely untrammelied, absolutely in- 
divisible, uterly unchangeable, and filling heaven and earth with [God's] ubiquitous power 
Which is independent of anything in the natural order” (Bettenson, 292). 

172. Sce ibid., 8.1-3, and especially 8.1,25-34: "Such philosophers certainly go far be- 
‘yond Varro's ideas and come much nearer to the truth. For Varro could extend his "natura 
theology as far as the visible world, or the World-Soul, but no further. But these thinkers ac- 
‘knowledge a God who transcends any kind of soul, being the maker not only of this visible 
‘world—heaven and earth, in the familiar phrase—but also of every soul whatsoever, a God 
‘who gives blessedness to the rational and intelligent soul—the class to which the human 
soul belongs—by giving it a share in [God's] unchangeable and immaterial light” (Bet 
tenson, 298-99), 

173, See especially ibid., 8.10.46-54; 13.1-14, 

174, Ibid, 8.49, especially 89.1-4: "Thus there are philosophers who have conceived 
‘of God, the supreme and true God, as the author of all created things, the light of knowl- 
edge, the Final Good ofall activity, and who have recognized [God] as being for us the ori- 
Bin of existence, the truth of doctrine and the blessedness of life” (Bettenson, 311) 

175. Sce ibid, 89. and especially I.3 

176. Ibid., bks. 6-7. Sce the titles given to these books in W. Thimme's German trans- 
ation: bk. 6: "The Gods of the Poets’ Tales and of the Civic Cult Cannot Give Everlasting 
Life"; bk. 7: "Even the Select Gods Do Not Bestow Everlasting 

177, Ibid., bk. 8. Thimme's title: “The Platonists and Their Teaching on Gods and 
Demons 

178. Ibid., bk. 9. Thimme's title: "Demons Are Not Suitable Mediators.” 

179. Ibid, bk. 10, which reaches its high point in ch. 6. See B. Studer, “Das Opfer 
Christi nach Augustins De civitate Dei X, 5-6: Lex rent er credendi,” Miscellanea C. 
Vaggagini, Studia Anselmiana 79 (Rome, 1980) 93-107, with the further literature listed 
there. See also Civ 9.15, especially II 41-50. 

180, See Cix: 10.11, where Augustine discusses Porphyry's letter to Anebo: 

181. Ibid, 11.1. 

182, See BA 34:4T. on Civ. 10, chs. 18, 21, 25, and 32. 

183, Cis 10.12.15, 

184. Ibid., 10.20.7-13: [Christ] intended the daily sacrifice of the Church to be the 
‘sacramental symbol of this: for the Church, being the body of which [Christ] is the head, 
learns to offer itself through [Chris]... This one sacrifice was prefigured by many rites. 
dust as many words are used to refer to one thing. to emphasize a point without inducing 
boredom” (Bettenson, 401), 

185, Ibid, 10.29.1-37 

186. Ibid, 10.6.5317: 10.20.78. 

187. Ibid., 10.32, especially Il. 132-139: “Porphyry, however, says that the universal way 
for the soul's liberation has never come to his knowledge in his study of history. Yet what 
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‘could be found more striking than this historical record, which has taken possession of the 
‘whole world by its towering authority: or what more worthy of belief, seeing that in this 
second the events of the past are so narrated as also to be prophecies of the future? Many of 
‘these prophecies we see to have been fulfilled, and we confidently expect the fulfilment of 
the rest” (Betenson, 424). See Studer, "Zum Aufbau,” 945f, 

188. Civ. 1032.139-144. 

189. See the overview in 18.1.1-17 (summary of the first seventeen books). 

190. See Studer, "Zum Aufbau; 943-950, 

191. See Cis 11.1, with references to the biblical testimony regarding the city of God, 
especially I, 13-16; "From such testimonies as these—and it would take too long to quote 
them alle have learnt that there is a City of God: and we have longed to become ci 
with a love inspired by its founder" (Bettenson, 429). See Studer, “Zum 








35; 1.118. 





192. Sce Cit. 1, prok; 10:32.175-187; 11.1.27- 

193. Sce Studer, "Zum Aufbau; 946f. 

194. Cat, rud. 48, and 6.10. Sce Van Oon, Jerusalem and Babylon, 179t,, with further 
passages; and P. Siniscaleo, "Christum narrare et dilectionem monere,” Aug 14 (1974) 
605-623. 

195. See below, Chapter 3, Sections 3d and 3e, 

196. Cis 11.23. 

197, vid., 112-8, especially 11.5, with the questions concerning the endless time be- 
fore the world began and the endless space outside the world 

198, Ibid. 11.10. 

199. Ibid.. 11,10.1-24 

200. Ibid. 11.10,68-83; see 11.29.26-32 (on the "reasons" in the Word). 

201. Ibid., 11.16-19, especially 11.17.88: "But God, who is supremely good in [God's] 
creation of natures that are good, is also completely just in [God's] employment of evil 
choices in [God's] design" (Bettenson, 448). 

1211727. 

1, 11.21. especially 11.21.47ff: "There can be no better author than God, no 
Skill than [God's] word, no better cause than that a good product should be 
created by God, who is good" (Bettenson, 453), with the reference to Plato. See also 
11.17.7-10; “That is why the choice of evil is an impressive proof that the nature is good. 
But God, who is supremely good in [God's] creation of natures that are good, is also com- 
pletely just in [God's] employment of evil choices in [God's] design" (Bettenson, 448). 

204. See ibid., 11.24-28, with the comparison between the Trinity and the tripartite divi- 
sion of philosophy. 

205. Ibid. 12.1.9. 

206. Ibid. 12.1.11. 

207. Ibid., 12.2.1981: "t follows that no existence is contrary to God, that is to the 
supreme existence and the author of all existence whatsoever” (Bettenson, 473); 12.5.11- 
"m. 

208. Ibid, 127.14; 129.134. 

209. Ibid., 123-4. 

210. Ibid., 1215-17, especially 12.15.8-13: "Who could plumb this unplumbable depth 
of God's counsel, and serutinize [God's inscrutable design? This is the design by which 
God made [the human being] as a being in time, when no [buman being] had existed before 
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[that person], making [that person] in time with no change of purpose, and multiplying the 
whole human race from that one person” (Bettenson, 489). 

211. Ibid, 1212-14; 12.18; 1221.56.74. 

212. Ibid., 12.19.35-41: "In fact [God's] wisdom is multiple in its simplicity and multi- 
form in uniformity. It comprehends all incomprehensible things with such incomprehensi- 
ble comprehension that if [God] wished always to create new things of every possible kind, 
each of them unlike its predecessor, none of them could be for [God] undesigned and un- 
foreseen, nor would it be that [God] foresaw each just before it came into being: God's wis- 
dom would contain each and all of them in [God's eternal prescience" (Bettenson, 497). 

213. Ibid., 12.26.11-18: "By [God's divine power, by what we may call [God's] ‘effec- 
tive" power, which cannot be made, but can only make, the round sky and the round sun re- 
ceived that form, when the world was made: and from the same ‘effective’ power of God, 
which cannot be made but can only make, came the roundness of the eye and the apple, and 
the other natural shapes which we observe as given to all things in natare, not externally. 
but by the power of the Creator working within” (Bettenson, 505). 

214. Ibid; 14.11, and especially 14.26, 

215, See especially ibid., 14.26.44-54 "But despite what has happened, God almighty, 
the supreme and supremely good creator of all beings, who assists and rewards good wills, 
"While [God] abandons and condemns the bad (and yet [God] controls both good and bad) 
surely did not fail to have a plan whereby [God] might complete the fixed number of ci 
zens predestined in [the divine] wisdom, even out of the condemned human race. [God] 
des not now choose them for their merits, seeing that the whole mass of [humankind] has 
‘been condemned as it were in its infected root; [God] selects them by grace and shows the 
extent of [the divine] generosity to those who have been set free not only in [God's] deal- 
ings with them but also in [God's treatment of those who have not been freed" (Beitenson. 
591-92), 

216. Ibid, 14.27.9-14, 

217. Ibid., 14.28.23-27: the Heavenly City, on the other hand, [humanity's] only wis- 
dom is the devotion which rightly worships the true God, and looks for its reward in the fel 
lowship of the saints, not only holy [persons] but also holy angels, “so that God may be all 
in all" (Bettenson, $94), with the entire context, 

218. Ibid. 15.1.21-28. 

219, See ibid, 18.1, with its look back at the preceding books. 

220, See ibid, 15:3.1-20 (on the credibility of the history told in the books inspired by 
God). 

221. See ibid., 16.16; 16.17 (the three world-wide kingdoms since Abraham's time): 
especially 18:2-8; 1818-26, 
18.41.1-4: “Again, o pass on from the question of historical knowledge, the 
philosophers themselves—trom whom we digressed to discuss these points—do not seem. 
to have had any other aim in their laborious pursuits than to discover how we should regu- 
late our lives towards the attainment of happiness” (Bettenson, $15). 

223. Ibid., 18.54.91-94 (Bettenson, 842). 

224. Ibid., 18,2.13-16: "The result has been—though under the providence of God, 
whose power it rests to order conquest or subjugation in each case—that some nations have 
been entrusted with empire, while others have been subdued to alien domination" (Betten- 
son, 762). 

225. Ibid., 1847.1-11 
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^ 226. Sce ibid., 15.1-3, especially 15.1.16-20: “T also call these two classes the two cities, 
speaking alegorically . . . one of which is destined to reign with God for all eternity, the 
other doomed to undergo etemal punishment with the Devil” (Bettenson, 594), as well as 
15.3.7-13 (on wisdom as artisan); 15.6.24-27 (on the interior working of grace]; 15.18.2711 
1635.10-13 (with an allusion to Rom 9:111). 

227, See ibid., bk. 15, chs. 16, 18, 24, 26, 37; bk. 16, chs. 12, 16, 18, 21, 26, 28, 38, 

228. See ibid. bk. 15, chs. 18, 21, 26fF; bk. 16, chs. 2, 31, 37, 39, 41i; and especially 
17.1.4-5: “We have learned that it is from the line of Abraham that the Israelite race derives. 
its origin, in respect of physical descent; while, in respect of faith, all nations have issued 
from him; and this is according to God's promise. And the history of the City of God, as it 
‘develops through succeeding periods, will show how the promises made to Abraham are 
being fulfilled" (Benenson, 711). 
| Sec especially ibid., 17.3.1-16 (on the threefold meaning of the prophetic oracles); 
also 17.3-20 (application of this principle to various biblical texts, especially those of the 
Psalms); also 1723. 

230, Ibid, 1848-51 

231, Se ibid., 18.51.16-41 (providence—discipline, consolation, training). 

232. Ibid, 18:40-41, especially 41.81ff: "[Any] who followed them [the genuine au- 
thors of sacred writings] in [their] thinking and in {their} manner of life [were] guided in 
[theie] thinking and [tbeir] living not by mere [human beings], but by God who spoke 
through these [weiters]" (Bettenson, 818). In 18.40.12-16, Augustine also sets down the 
principle that the "inspired history” is more to be trusted than the “historians” (Bettenson, 
815). 

233, Ibid., 15.25, See J. M. Hallman, “The Emotions of God in the Theology of St, 
Augustine.” RTAM 51 (1984) 5-19, with important bibliographical data. 

234. Cin. 16.5. 

255. Ibid. 16.6.19-27. 

236. See ibid., 19.1.29: “I must first explain . ; the arguments advanced by mortal 
[human beings]. . . . My purpose is to make clear the great difference between their hol- 
Jow realities and our hope, the hope given us by God, together with the realization—that 
the roe bliss which [God] will give us; and to do this not merely by appealing to divine 
authority but also by employing such powers of reason as we can apply for the benefit of 
unbelievers” (Bettenson, 843). ~ 

237. Ibid., 19.4: 19.10.124: “This [peace] is indeed the ultimate bliss, the end of ulti- 
mate fulfilment that knows no destructive end” (Bettenson 864); 19.11.241.: *. . . The end 
ty, whereby it will possess its Supreme Good, may be called either “peace in life 

‘or “ife everlasting in peace" (Benenson, 865-66). 

238. Ibid., 19.13.108. 

239. Ibid., 19.13.61-75 (Bettenson, 872). 

240. Ibid.. 19.14.23-41 

241. Ibid.. 19.17.66-70: “This peace the Heavenly City possesses in faith while on its 
pilgrimage, and it lives a life of righteousness, based on this faith, having the attainment of 
that peace in view in every good action it performs in relation to God, and in relation to à 
neighbour, since the life of a city is inevitably a social life” (Bettenson, 878-79) 

242. Sce ibid., 19.4.6-10: "That is why the Scripture says, The just [person] lives on the 
basis of faith” For we do not yet see our good, and hence we have to seek it by believing: 
and it is not in our power to live rightly, unless while we believe and pray we receive help 
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from [God] who has given us the faith to believe that we must be helped by [God 
(Bettenson, 852); 19.13.59; 19.27.31-46 (iti said here that righteousness consists in the 
God-given subordination of the person to God and of the body to the soul; the same is tru 
in everlasting peace, but sustained then by “delight and facility in obeying” [Bettenson, 
893). 

243. Iit, 1920.15: "that ultimate state in which God 
ance of etemity and the perfection of grace” (Bettenson, 881), 

244, See ibid., 19.17: "Thus even the Heavenly City in [its] pilgrimage here on earth 
makes use of the earthly peace and defends and seeks the compromise between human wills 
in respect of the provisions relevant to the mortal nature of humanity}. so far as may be per- 
mitted without detriment to tre religion and piety. In fact, that City relates the earthly peace 
to the heavenly peace, which is so truly peaceful that it should be regarded as the only peace 
deserving the name, at least in respect of the rational creation: for this peace is the perfectly 
‘ordered and completely harmonious fellowship in the enjoyment of God, and of each other 
in God" (Bettenson, 878). 

245. Ibid., 19.21. 

246. Ibid, 19.22. See BA 37:1451f. 

247. Cis 19:2.1-105. 

248. Ibid, 19.23, especially I. 134-137. See 22.25.11-18, 

249. Ibit, 19.23.29-81; 19.23,134-163. 

250, See ibid. 19.23.128-133, where Porphyry is cited: "For God, as being the father of 
all, has indeed no lack of anything, but it is well for us when we adore [God] by means of 
justice, chastity, and other virtues, making our life itself a prayer to [God] by imitating 
[God] and seeking to know [God]. For secking to know [God] purifies us, while imitation 
‘of [God] deities us by bringing our disposition in line with [God's] (Bettenson, 888). 

251. Ibid: "And ye it is we ounelves— we, [God's] City— who are [God's] best, [God's] 
‘most glorious sacrifice. The mystic symbol of this sacrifice we celebrate in our oblations, 
familiar to ihe faithful. «Te follows that justice is found where God, the one supreme 
God, rules an obedient City according to [God's] grace, forbidding sacrifice to any being 
save to [the divine self] alone; and where in consequence the soul rules the body in al [per- 
sons] who belong to this City and obey God, and the reason faithfully rales the vices in a 
lawful system of subordination: so that just as the individual righteous [person] lives on the 
bass of faith which is active in love, so the association, or people, of righteous [persons] 
lives on the same basis of faith, active in love, the Jove with which a [person] loves God as 
God ought to be loved, and loves [the] neighbour as [oneself]. But where this justice does 
Tot exist, there is certainly no “association of [persons] united by a common sense of right 
and by a community of interest" (Betenson, 890). 

252. Sec ibid., 19.23.181-85. 

253. Ibid. 20.1 

254. Ibid, 202.5. 

255. Ibid, 205-17. 

256. Ibid., 20.189. See especially 20.2828 (on the justice of God). 

257. See lo. ev. tr 19-10, 21,021; 22.3 

258. Cis 20.20, 

250. Ibid., 2030.108-112, with the entre contest. 

260. See ibid., 21.113, where Augustine justifies this order. 

261. See especially ibid., 21.3. 





ill be all in all, in the assur- 
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262. See BA 37:795-801 and 825-831 

263. See Civ. 2030.175-187, where, in announcing the final two books, the “truth and 
‘omnipotence of God” are said to be the “strongest proof” of things that seem incredible 
(Bettenson, 963). 

264. Ibid, 21.9.45-54, See also the passages on the beauty of creation and especially 
those om the beauty of the human being: 22.24.171.220. 

265. Ibid 22.5. 

266. Ibid, 21.6.54-78; 21.8.2. 

267. Ibid., 22.19,24-37 (on the almighty artisan). 

268. See ibid., 21.7.31-44; 21 8.104-128. And ste Ep. 205.14. 

269. Cix. 22.1.1657. And sec 22.1.1-38; 22.24.1-67, 

270, See, provisionally, ibid., 21.12; 21.151; 21.24.163-185; 22,24,79-120. And see BA 
37-8511, with the references to passages on predestination. 

271. Cis 22.29: “The Kind of Vision with Which the Saints Will See God in the World 








272, Ibid. 

273, Cin 21.23. 

274. Ibid, 21.24.1-67. 

275. Ibid, 21.24.67 10 27204. 

276, See ibid., 21.12.1922: “If this due punishment were imposed on all, no one would 
have the right to criticize the justice of God in that retribution; but the fact that so many are 
released from it is the ground for heart-felt thanksgiving for the free bounty of our 
Deliverer" (Benenson, 989). See BA 37:801f. 

277. See Civ, 22.2.35-39: “According to [God's] own will, which, along with [God's] 
foreknowledge, is eternal, God assuredly made all things in heaven and earth; [God] has 
made whatever [God] willed to make, and not only things past and present. [God] has al- 
ready made things that are yet to bc" (Bettenson, 1024). 

278. Ibid. 22.30, especially Il, 95-100: "If they were to lose the knowledge of their past 
misery how will they, as the psalm says, sing the mercies of the Lord for all eternity"? 
Nothing will give more joy to that City than this song to the glory of the grace of Christ by 
whose blood we have been set free, There that precept will find fulfilment: "Be still, and 
know that I am God" (Bettenson, 1090). 

279. Ibid., 22.30.205: "There we shall be still and sce; we shall see and we shall love; 
we shall love and we shall praise. Behold what will be, in the end, without end?" (Bettenson, 
1091), 
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1, See Ep: SI 17.6.71. 

2. See ibid, 6.18 (a “great question”); Ep. 187.2.3: 122. 

3. For Augustine's dependence on Ambrose, see E. Dassmann, “Ambrosius,” AugLes, 
vol. 1, fases. 1-2 (1986) 270-285, especially 277-281. 

A See Ep. 1472.1: 147.512 (citing 1 John 3:2 and 11:26): Ep. 187.5.17; 187.829. 

S Retr. 241. 

6. Ep. 147.1.14.17; see also £p. 147.1636-1946.. 


228 Notes: Part I, Chapter 3 


7, See Ep. 147.5.15 (we know that God can be seen even though we have not scen 
God; we believe it on the basis of the Scriptures: citing 1 John 3:2: "we know"); Ep. 
147,19.39 (with the relevant passages of the Bible. 

8. Ep. 147.27. 

9. See ibid., 147.1.3, and especially 18.45, 

10. Ibid. 147.15.37, 

11. Ibid, 147.13. 

12. Ibid, 1475.37. See also 8.9.21 (God's plenitude is inconceivable). 

13, See ibid, 1475,16; 147.8.20; 147.10.23 Gf the powers and the seraphim are invis- 
ible, then much more so the Trinity). 

14, See ibid, 147.15,37; 147.6.18 (citation from Ambrose with the formula, "to be seen 
With the aid of a likeness which [God's] will chooses, not one formed by nature"): 
147.7.19f., 17.11.26; 147.1947. 

15. Ibid., 147.8.20; 147.1023; 47.11.26; 147.145 (contemplation); 47.15.37; ec. 

16. Ibid., 147.11,28; "like these visible things that are seen by bodily sight” 

17. Ibid., 147.1537: "But the only-begotten Son, who is in the bosom of the Father, 
narrates, without the aid of sound, the nature and substance of the deity and thus, again in- 
visibly, shows it to those who are worthy of and fitted for such a vision.” See ibid., 147.9.22. 

18. Ibid., 147.12.29: “an image becoming known to the mind, that it may shine there 
with its interior and indescribable light." See ibid., 147.23,54. 

19, Ibid, 147.1229. 























“It is certainly clear that when [Paul] said "we know" (2 Cor 5:16), 
he was speaking of the knowledge that comes from the faith by which the just now live, and 
not from the sight by which we will see God as [God] is^ In the context, the knowledge of 
Christ is connected with knowledge of the Father. 

21. Ibid., 147.14.34, especially: “in the depths, the unsearchable judgments of God. 
whence this grace comes to human beings." See also Bp. 14025.621. 

22. See Ep. 147.7.19. 

23, Ibid, 147.7.191. 

24, See ibid., 147.25.37 (citing 1 Tim 1:17): 147.19.46 (citing Jas 1:17 and 1 Tim 6:16); 
147.9.47 (no citation). 

25, On this subject, see B. Studer, Zur Theophanie-Exegese Augustins: Untersuchungen 
zu einer Ambrosius-Zita in der Schrift “De videndo Deo” (ep. 147), Studia Amselmiana 59 
(Rome, 1971) 72-82, on the prehistory of he distinction between essence and form. 

26, Ep. 147,6.17f. citing Ambrose, Exp. Ev. Le. 1:24.27: 8.20, 

27. See Studer, Zur Theophanie-Exegese, 82-98, especially 94f. 

28. Ep. 147.11.26; see 147, 17.48, 

29. Ibid., 147.11.16, citing Ex 33:13 and Ps 16:15. 

30. Ibid., 147242; 147 2048 (with reference to Ambrose); and frequently, 

31. Ibid, 147.23.$3 (following Eph 3:19): see 147.1536, where the idea that a human 
being can become wholly like God is excluded. 

32. Ibid, 147.23.53. See also 147.12. 

33, Ibid., 1475.15; 147.1125. 

34. Ibid., 1479.22: 147.1127; 147 2048 (with the reference to Ep. 92.3: even in the 
resurrection human beings will not be able to sce God with their bodily eyes): 147.23.54 
(with the anticipation of Civ. 22.29). In Ep. 148 (especially 3), this rejection of a bodily 
vision of God is grounded more particularly in the nonspatiality and incorporeality of the 
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divine substance and is confirmed by passages from the Fathers. According to Ep. 148,3.11 
and 5.17 God can be seen with the eyes of the heart. 

35. Ep. 147.1230. 

36, Ibid, 147.1331. 

37. Ibid, 147.1332 (citing Num 12:8. 

38. Retr 249. 

39. Ep. 81251. 

40, Ibid., 18724; 187.8. 

41. Ibid. 187.1341. 

42. Ibid., 187.5.16; 187.1235; 187.1338. 

43, Ibid, 1875.17: "IGod] is said to be everywhere because [God] is not absent from 
any part of things; [God] is said to be wholly present because [God] does not make a part 
‘of [the divine self] present to a part of things, and another part of [rhe divine self to another 
pan, but is wholly present to each part in the same way.” 

AA. Ibid, 187.6.18: "{God] is everywhere because [God] is nowhere absent, "n [the di- 
wine self]; because [God] is not contained by the things to which [God] is present as though 
[God] cannot exist without them.” 

4S, See ibid. 1874.1 

46, Sce ibid., 187.619, as well as 187.3.7 (citing John 1:5). 

47, See ibid., 187.4.11f. (great wisdom or immortality in more or less great human 
beings): 187.4.13 (health as a quality of bodies). 

48, See ibid., 1874.13 

49, Ibid., 1874.14: "God is ‘spread abroad’ through all things, not in the sense that 
{God} is a quality of the world, but in the sense that (God is the substance that creates the 
word, governing it without effort and containing the world without it being onerous to 
{God See also ibid., 187.12.36, where miracles are ascribed to the omnipresent God. 
is. 

I6: "Therefore we must confess that God is everywhere by the presence 
iy but not everywhere by the grace of the indwelling.” 

52. Ibid. 187.12.38, See 187.5.16; 187.620. 

53. Ibid., 187.5.17: “Just as [God] who is everywhere does not dwell in all, so [God] 
does not dwell equally in those in whom [God] dwells. . . . Why is it that among the saints 
some are than others, if not because they have God dwelling more fully in 
Wen . . . Those who have become unlike [God] by sinning are said to be distant from. 
[God], and those who receive the likeness to [God] by a devout life are said to draw near to 
IGod]" 

54, Scc ibid., 187.13.38: “God, then, is everywhere present and everywhere wholly 
present: [God] does not dwell everywhere but in [God's] temple, to which [God] shows 
kindness and mercy through grace: [God] is received as dweller, more by some, less by 
others” See, further, 187.6.19: ` ` although those in whom [God] dwells possess [God] 
according to their varying capacities, some more, others les; these [God] builds up into the 
most beloved temple of [God's] gracious goodness.” See 187.6.18 

55. Ibid, 187.1237. 

356. Ibid., 187.6.21; 1875.26. See 187.9.31ff. (on the necessity of baptism). 

57. Ibid. 187.8.29, especially: “. . - they exert themselves in walking, that is, in 
advancing, asking. and receiving transparent understanding through a devout faith” 

58. Ibid, 1878.27; see 187.829. 
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59. See ibid, 187827. 
60. Ibid. 187.1341. 
61, Ibid., 187.6.19; 187.1338. 








(62, See ibid., 187.6.19; 187.8.27. 
63. Ibid., 187.13.39f, (with the development of Col 2:9). 
64. Ibid, 1873, 
65. Ibid., 1873.10. 


66. See ibid., 187.11.34 (the necessity of faith in Chris). 

67. See ibid, 187.9.22; 187.1537. 

68. See the explanation of clementia in R. Hole, Béatitude er sagesse: St. Augustin. 
et le probléme de la fin de l'homme dans la philosophie ancienne (Paris, 1962) 314- 
318, 

(69. See CCL 49:69-73 and DS 222-230, 

70. See, above all, Pelagius! De natura, which is refuted in Nat. et gr 

7I. See Praed, sanct. 3.74.8 (with the references to Simp. 1.2) and Perse. 20521t. 
(with the details of the doctrine of predestination), 

72, See the distinction between nature and vice in Nat. et gr (415) 3.3; Gest. Pel 
(131, 

73, See Spir. et it. 3.5: in order that, because of this free gift given as a pledge, 
lone] may bum with desire to cling to the creator and may passionately long to attin to a 
stare in that true light o that [one] may have the fullness of being from [God] from whom 
[one] has [one's] being? See also Nar, er gr 43.50; Perf. iust. 3.71; 4.10. See also the pas- 
sages in which the concept of "the grace of the creator" is explained, in BA 22:722, espe- 
cially Ep. 177.7. 

74. Nat. et gr 3439. 

75. See C. ep. Pel. (421) 38241, especially 25: "In being bom, human beings refute 
the Manichees and praise the creator since they are good insofar as they are human beings: 
insofar, however, as they contract original sin, they refute the Pelagians and need a savior” 
See also 433-44. 

76. See Pece, mer. 2.21.35: “Adam and Eve] therefore served God as long as they cul- 
tivated a devout obedience, by which God is worshipped. How important obedience is and 
how it is alone enough to Keep the rational creature subject to the creator could not be bet- 
ter conveyed than by a prohibition from a tree that was not bad. 

71. Spir et lin. 9.15; 8.31; 32.56: Gr et pece. or 1.47.52. Also C. ep. Pel. 317.206. In. 
connection with this point, see also Naz. er gr 33.37, where any change in the substance of 
God is excluded, 

78. See, for example, Pece: mer. 14.18-15.19; Nat. et gr Ll: Perf tust. 7.16 (citing 
Gal 2:21): Gr: et pece. or 2.23.26; 22428, 

79. See Nat. et qr 53.616. and the many passages that cite the formula from Rom 7:25: 
“the grace of God through Jesus Christ our Lord.” See above, p. 36. 

80, Pece, mer. 1-14.18, 

81. See the frequent use of 2 Cor 5:21, for example in Pece: mer. 1.28.55: 1.33.62, See 
further C. [ul 6.24.78. 

82. See Gr: et pece, of 1.14.15 (citing John 6:45): also Praed. saner. 8.13. 

83. Pece: mer 2.1.1. 

84, See Spirit. et ttt. 5.7; Gr. et pece. or. 1.5.6 (citing Phil 2:12£): 1-13.14; ete But one 
should observe that Augustine also gives biblical texts a dogmatic reinterpretation. For 
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‘example, he tums the New Testament "Father" into “the Trinity.” See C. ep. Pe. 37.18 (on 
Matt 18:10): “The angels of God are endowed with the perfection of this justice; they al- 
ways see the face of the Father and thereby of the entire Trinity because they see through 
the Son in the Holy Spirit” 

85. See Gr et pece. or 1.5.6 (citing Phil 2:12f): “and in order that they may know that 
not only in what they can do. .. but also in what they actually do they are helped by God, 
[Paul] does not say: “For it is God who effects in you the capacity! as though they already 
had of themselves the power to will and to do and did not need his help in these two areas; 
but he says “For it is God who works in you, enabling you to will and to do: See also ibid, 
11344: 14752. 

86. Spir er lin. 34.60. 

87. Gr et pec, or 133. 

38. Spir er lin. 3.5: "By which [a person's] soul experiences the delight in and love of 
that supreme and immutable good that is God.” 

89. See Pece. mer. 2.19.32. On the subject, see BA 24:15-18. 

90. Pece, mer. 1.39.70. 

91. Sce M. Vincent, $. Augustin, Maire de prière d'après les Enarrationes in Psalmos, 
Théologie historique 84 (Paris, 1990) 261-295: on grace and prayer, with special attention 
to En. Ps. 118 

92. See En. Ps. 1817.1; 84.15. 

93. See ibid., 139.11. 

94. See Nat. e gr 69.83: Perf, iust. 10.22. 

95. See Pece. mer: 2.29.47; Perf iust. 2043; Gest. Pel. 3:7. See also Spir et lit, 24.40 
God does what God promises). 

96. See Rete 2.1, On the subject, see K. Flasch, Die Logik des Schreckens: Augustinus 
von Hippo, Die Gradenlehre von 397 (Mainz, 1990) 48-51. 

97. Sce C. ep. Pel. 2.11; C. ll. 1-1.3; C. ul. imp. 3.124. 

98. C. ful imp, 3.124; 3.136: "[Chlldren] are by nature qood, because God creates 
iem: bot due to sin they are wicked and therefore God heals them” 

99. C. ep. Pel. 2.1.1. See also An. er or 2.3.5: "Every nature is 
author, or is from God because it has [God] as its author" By "God" here is meant God the 
Father, as is clear from the trinitarian context See BA 22:807-810, 

100. C. lul. imp. 3.155; see C. ful 3.23.52. 

101. See C. ful. 3.21.46f., and the entire third book. 

102. C. lul. inp. 6.16. See, earlier, Perf inst. 14.32. 

103. C. ll imp. (Um. 

104. bid., 4.124. 

105. Ibid. 4.125. 

106. Gr et lib arb 21.21. 

107. Ibid. 23.45. 

108, Scc ibid. 20.41-23.45. 

109. C. lu. imp. 56. 

110. Gr er lib. arb. 6.15. 

111. Ibid. $20. 

112. Ibid.. 1:370 

113. See Corrept, 1238, and BA 24.7848. 

114. C. Iul 43.44. 
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115. Sce Gr. er lib arb. 21.42f, especially: "These and other testimonies... make it 
clear that God acts in the hearts of human beings to incline their wills in whatever direc- 
tion [God] decides, whether to good or to evil depending on their merits: [God's] decision 
is sometimes clear, sometimes hidden, but is always just" On the passage, see BA 
24:791., with the explanation of “incline to sin” as meaning that God permits sin. See 
also Persev 8.19, and Spir. er litt. 8.14, where God is called "examiner of the heart and in- 
most will” 

116. See Gr. et pece, or 147.52 

117. See Gr et lib. arb. 22,44 (citing Rom 11:30-33), and An. er or 2.13.18. 

118. See Corrept 8.171 (citing Rom 9:20 and 11:33), 

119. See ibid., 13.42, as well as Gr. et lib, arb. 20.41-23.45, on the mysterious action of 
God in the human heart 

120, Praed. sanct. 16.41 

121, See Persex 22.57-62, Add Perses 8.19 (citing 1 Cor 10:12) and Correpr 13.40 (cit- 
ing Rom 11:20) 

122, Corept. 8.18. 

123. See Ep. 103.3.9-12; An. et or 2.13.18 (and BA 22:8286F,); C. Jul. 4845; 54.14; 
Corrept 8.19; Praed. sanct. 8.14, Sce also, earlier, Nat. er gr 2528. 

124, See Praed. sanct. 10.19, and Corzept. 11.20. On the question of the divine fore- 
knowledge of what will never happen, see An. eror. 1.8.8: 112.15 (BA 22:792-795), as well 
as Praed. sanct, 14,26 (and BA 24:818, on the knowledge of the those things that could 
happen in the future {fururibilia)), 

125, See An. et oF 4:11,16: ". ... those predestined to everlasting life by the most 
merciful giver of grace who is also the most just dispenser of punishment to those whom 
IGod] has predestined to everlasting death.” See BA 22:828. 

126. See especially Rom 8:28fF, and 9:9-21. See BA 24:19, 

127, See BA 24:20, 806. 

128, See BA 24:1 1f. and the various passages cited there, especially C. Jul 48.424 

129, See the harsh criticism of Flasch, Die Logik des Schreckens, 60f,, 2681T. But see 
also A. Sage, "La volonté salvifique universelle dans la pensée de saint Augustin." RechAug 
31965) 107-131; A. Solignac, "Les excès de l'inellectus fidei dans la doctrine d'Augustin 
sur la grâce," NRT 110 (1988) 825-849. 

130. Coren. 10.27. See Ep. 190.3.10: Gr. et lib. arb. 20:411. (on the mysterious power. 

God exercises over the human will) and 23.45 (the source of righteousness and wis- 
dom is in God). There is also no mistaking the fact that Augustine believed, on the basis of 
his experience, that many human beings, even Christians, are actually lost. 

131, See Praed. sanct. 15.31; Perses 24.67. 

132. See Studer, Zur Theophanie-Exegese, 82-85, See also M.-A. Vannier, "Creatio: 
"conversio," "formatio" chez s. Augustin, Paradosis 31 (Fribourg, 1991) 111f. ("Quis 
voluit). 

133. See H-I. Marrou, Saint Augustin er l'augustinisme (Paris, 1955) IT On this sub- 
ject, see also the still worthwhile study of J. Sirmond, Historia predestinatiana, printed in 
PL 53673602. 

134, The extent to which Augustine carried his logic too far is also clear from the fact 
that he did not succeed in applying his concept of the all-ranscendent God in the same way 
to Adam and prelapsarian humanity. On this subject, see G. Greshake, Gnade als konkrete 
Freiheit: Eine Untersuchung zur Gnadentohre des Pelagius (Mainz, 1972) 261-264. 
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135. Sce Gest, Pel, 14:4; En. Ps, 18.2.3; 134.10 (citing Ps 134:6); enen 1445; £n. 
Ps. 99.15 (applied to Christ). 

136. See G. N. Knauer, Die Psalmenzizate in den Konfessionen Augustins (Gottingen, 
1955); Vincent, S. Augustin, Maitre de prière. 10-15. See above, pp. 81f. 

137. See M. Pontet, Exégese de saint Augustin prédicateur, Théologie 7 (Paris, n.d.); H. 
Urs von Balthasar, Aurelius Augustinus: Über die Psalmen (Leipzig, 1936); Vincent, S. 
Augustin, Maitre de priére, 10-30. 

138. For tbe chronology of the £n. Ps, see NBA 25, 2nd ed. (Rome, 1982) xliv-xivii 
(chronological table and bibliography) 

139, £n. Ps. 1012.12: 103.1.1.7 (God created everything easily) 

130, Ibid., 99.5: "We observe creation as a whole, the land and sea and sky and every- 
thing that isin them; we observe that each thing has its origin and cause, the vigor of its 
seeds, the order in which it arises, tbe way in which it lasts its decline and passing. 
103.1.1: “From the greatness and beauty of the building we are led to love the incalculable 
greatness and beauty of the builder, even though we do not see [the builder)"; 94.10; 
nn 

141. Mbid., 103.4. 
dom" 

142. Ibid., 134.10: "The cause of all things that [God] made is [the divine] will... 
God created out of goodness, [God] needed nothing that [God] made; therefore [God] cre- 
ated everything that [God] wanted.” 

143, See the entire exposition of Ps 93, On the subject, see S. Pogue, Le langage sym- 
bolique dans la prédication d'Augustin d'lppone (Paris, 1984) 193-224 ("La loi du Pere”), 

144, See En, Ps, 87.12: "Like forgotten land is the person who has forgotten God, for. 
[such a one] can be unbelieving to the point of sinking into such darkness that one foolishly 
says in one's heart: "There is no God.” But according to Augustine, there are few human. 
beings who deny the existence of God. On this subject, sce A.D.R. Polman, De teer van God 
‘ij Augustinus (Kampen, 1965) 48, See also the attack on the idols of the pagans 
94.6; 1132.1 

145, See En. Ps 73.2 

146. Ibid., 74.9: 932. 

147. See ibid.. 48.1.1: "We commonly hear people murmuring against God bec 
wicked prosper in this life while the good toil,” with the entire context; 93.1 

148. See ibid, 88.2.2 (do not reject the discipline imposed by God): 93.13 (comparison 
of God, who educates the nations, with the teacher who demands an accounting from the 
teacher's pupils); 93.18; 94.9; 118.17.3f: "God teaches discipline, then, by tempering af- 
fiction. .. teach me discipline while giving me patience: 

149. See ibid., 102.5f:: 41: “By giving [the divine] salvation, [God] heals in us the 
poser to see what [God] shows, [God] does not heal as human physician{s do] when tlie 
latter seek to show this [earthly] light to those whom [they have] healed. The light that 
Iphysicians] seek to show is other than [themselves]: different too [are] the physicians} 
"who heal the eyes to which [they] show a light that is not {themselves}. It is not thus that 
the Lord our God acts for [God] is physician who cures the power that enables us lo see, 
and [God's own self] is the light that we are able to see.” 

150. See En. Ps. 1242. 

151. Ibid, 31.2.16; 50.15: 91.3. 

152. 1d. 3221.1: 48.1.1. 

















Whatever God made was made in wisdom and was made by wis- 
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153. Ibid., 32.2: "Who are the upright? Those who direct their hearts according to 
God's will: if human weakness troubles them, divine justice strengthens them. For although 
they may desire one thing within their moral hearts, something befitting their momentary 
situation or business or present need, yet when they understand and realize that God wills 
Something else, they give precedence to the will of their superior over their own will, and 
the will of the almighty over the will of a weakling, and the will of God over the will of a 
human being? See ibid., 99.6 (because Christ is both a slave and a free human being, he 
docs not murmur against God. 

154, Ibid, 93.18: “Do not uy to twist God's will to match your will, but correct your 
will according to God's will. Thus God's will serves as a ruler. ... , The ruler in this case, 
however, remains unaffected by anything, for itis an unchangeable ruler” See ibid. 4417F. 
{the vettudo oF “straightness” of God): 86.1.12; 100.6; 1181.1 (the law of God as the way 
to blessedness): 124.6: “Those who desire to follow God, do so with [God] going heone 
‘and them following, not them going before and [God] following: and in all things, they find 
IGodl good, whether [God] is correcting them or consoling or training or crowning or pu- 
flying or illuminating” 

155. See ibid, 118.31.3: “The Father's judgments, then, are praised even in affliction, 
{the Fathers] promises are loved in time of reward”; 134.1 (he just praise God even in 
time of distress; they look lo God for nothing but the God alone), 

156. Ibid., 41.6. 

157. Ibid., 41.10. See 37.14: 41.14; 126.1 

158. See ibid, 32.2.1.10f,, especially: "Consider mercy and justice in themselves. The 
time for mercy is now, the time for judgment will he ltr, [God] now calls those who 
have tumed away, forgives the sins of those who tum back, iS patient with sinners unl they. 
are converted, . «exhorts the sluggish, consoles the afflicted... . Judgment will come, 
then there will be repentance, but it will be fruitless”: 70.1.1: "Love and fear of God havo 
grent power to move: fear af God because [God] is just; love because (God is met, 
118,1916: “Merey and truth ar so recommended in the divine utterances that while they are 
to be found in many places, especially in the psalms. in one place we read even this. “All 
the ways of the Lord are mercy and truth Here [God] gave first place to ruth, by which we 
are humbled in death, under the judgment of [he one] whose judgments are justice, hen 
comes mercy, by which we are restored to life, in accordance with the promise of [the one] 
‘whose blessing is freely given” See the entire section in 100.1-3, especially "Let no one 
tashly delude oneself about the mercy of God, since there is also judgment: and let no onc 
Who has changed for the beter be terrified at God's judgment, because mercy has gone beo 
fore it" (1) and Paul] finds (God) a giver in time of mercy, he has [God] as a debtor in the 
time of judgment” (2), In addition, sce 1102: “According to these Gesificaions mercy 
fails no one who confesses, and no one's wickedness goes unpunished”: 88.1.3 (truthful, 
ness” in the fulfillment of the promises to the Jews, “mercy” toward the pagans): 88.1.25. 

159, See Vincent, S, Augustin, Maitre de prière, 297-433. 

160. En, Ps. 44.9: . the supreme work of human beings is naught else than to praise 
God": 7234. 

161, Se ibid., 394; 103.1.3. On the subject, see Vincent, S: Augustin, Maitre de prière, 
sont 
162. En. Ps. V4 1:602. 

163. This theme is often discussed. Sce, most recently, Vincent, $. Augustin, Maite de 
^ 438-447, with its survey of the relevant passages. 
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164. En. Ps, 1106. Sec aso 7.19; 944; 9515; 105.2; 117.1: “Confession is ether con: 
fession in praise of [God] or confession of our sins”; 117.2, as well as Serm. 67.1.1 

IGS. See En. Ps. 91.6: “When you ste that you are acting properly, confess to God": 
4921 (explanation of the “sacrifice of praise”: thanksgiving for all blessings and for the for, 
giveness of sins; see Vincent, $. Augustin, Maitre de prière, HJ; 106.2: "If you have lasted 
how sweet the Lord is, then Give praise tothe Lond because [the Lord is sweet; if you have 
tasted with ardent desire, then break forth in eager praise, For [God's] mercy endures for 
ever"; 118.17.7; 137.5. 

166. See ibid.. 104.1: “The meaning of this word [alleluia], or rather of these two words, 
"it God: That is why (the psalmist] begins: Give praise to the Lord and call upon 
Ithe Lord's] name”: 106.1 

167. Ibid, 146.2. See 1442; 148.1 

168. Ibid. 83.8: “They shall praise you for ever and ever, This will be our entire busi 
ness: unending alleluia. ` . Let us be sure then, brothers and sisters: we will never grow 
tired of the praise of God, the love of God, If you fail in love, you will fail in praises but if 
Jove is everlasting, because the beauty that can never cloy will be there, then do not be afraid 
that you will not be able always to praise [the one] whom you will always be able to love 
see 869, 

169. Sce ibid $5.19: "There is within you something to vow and to pay, From the col: 
fer ofthe heart bring forth the incense of praise; from the toreroom of a good conscience. 
bring forth the sacrifice of praise. Whatever you bring forth, set it on fire with love, Make 
‘vows to praise God, and pay them"; 104.1 (praise and love); 105.3 (praise God who does 
ood works in us); 106.1 (praise of God must be ever in our hearts): 115.8: “Let each onc. 
Del think of what they may vow to God and what vows they may pay: let them vow 
themselves, lc them pay themselves.” See Vincent, S Augustin, Maitre de prière, 371 (cit 
ing En. Ps. 146.1; 322.18; 146.1). 

170. See En. Ps. 32.2.1.3 (with the image ofthe father of the family, who disciplines and 
consoles); 48.2.9, 

171. Ibid., 90.1.2; 30.2. 

172. Ibid., 31225. 

173. See ibid., 148.8: “Happy those whose business is to praise God. . . . We reflect: 
Will we be among them? Come, let us sigh with yearning. let us sigh and groan.” And see 
ibid. 1476. 

174. Ibid., 148.3; 144, especi 

175. See ibid., 70.1.15: "God is praised in all that {God} has made, in all [God's] crea- 
tures, in everything that [God] has established, in [God's] governance and rule of the 
ages. . . , To this praise be added the resurrection of our Lord Jesus Christ? In addition, 
see 10342; 144,10. 

176. Ibid., 117.2: "The praise of God could not be explained with greater brevity than 
by saying: Because [God] is good. 1 see nothing more sublime than this brief phrase, since 
it is a property of God that [God] is good” (citing Mark 10:177); 134.4, 

177. Ibid. 96-12 (God alone is to be worshipped); 103.1.3 (God's unchangeable great- 
fess is to be praised); 134.4; 144.5-8 (God's greatness is unlimited, especially 7: God iso 
be praised because God has made all things). 

178. See ibid., 110.1: "Be present in spirit, singers of [God] who is good, children who 
Praise and glorify the true and changeless God"; 38.7; 89.15: 101.2.10: 146.11, together 
with 101.276 
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179, See 92.1: ". . because God works in repose, [God] always acts and is always at res. 

180, Ibid., 121.12: "The fullness of delights and sufficiency of riches is. . - [God's] 
very self, [God] in whom the city together shares; [God] will be our wealth, 100"; see 
121.51 38.7 (explanation of "make known to me what the number of my days is”) 

181. See 134.4: “Ignoring all the names [God] might be given, God replies that [the di- 
vine] name is Pure Being (Ex 3:14). . ~ . You see, [God] is such that by comparison with 
IGod] created things are not. When not compared with [God]; they are, because they are 
from [God]: but when compared with [God], they are not, because authentic being is un- 
‘changeable being, and [God] alone is this" 127.15; 146.11; "What does “in he same mean, 
if not that [God] cannot change? Other things, which are created, can be thus or so; but 
[God] who created them cannot be thus or so, You may change them, and they will be 
changed; but you are yourself, and your years shall not f 

182. See ibid, 34.1.6; "T shall look for no other salvation but the Lord my God”; 
31,12; 89,37. implying that God's substance is utterly unchangeable; in [God] there 
is no “is, was, and will be,” but only "i" (Ex 3:13)"; 101.276: "See how this eternity has been 
made our refuge, so that, since we are to abide in it, we may take refuge in it from this 
changeable time”; 118,12.2 (everlasting salvation consists in the everlasting good, which is 
God's very self 

183. See especially the passages that speak of predestination, such as En. Ps 87.13; see 
also 102.7 (God will crown the divine gifts). 

184, See ibid, 109.1: "God is faithful who has made [the divine self} our debtor, not by 
receiving something from us but by making us such great promises" 88.1.3; 7 


















185. Ibid., 101,2, 14 (God's eternity as the basis of our hope of resurrection). 
186. Ibid, 110.9. See 102.7: "The reward is that you may for eternity praise God with- 
‘out ceasing” 
187. Ibid, 144.5. 


188. See Vincent, S. Augustin, Matire de prière, PI. 

189, See En. Ps, 85.12: "The psalmist] says: Lord, there is no one like you among the 
‘gods, But how God is unlike all the others [the psalmist) did not say, because it cannot be 
Said, Pay attention, beloved: God is ineffable, We more easily say what (God) is not than 
What [God] is”: 144.11, 

190. Ibid, 85.12. 

191. hid, 134.11 

192. See ibid. 32.2.18. "Sing with jubilation. Singing well, you see, means singing wit 
jubilation. And what does it mean to sing with jubilation? It means to understand that the 
heart's song cannot be explained in words. . . . And who is rightly to receive this jubila- 
tion if not the ineffable God? [God] is ineffable, that is, you cannot express [God] in words. 
But if [God] cannot be expressed in words, and yet you may not remain silent, what is left 
except to jubilate? Then the heart rejoices without words, and the measurcless breadth of 
joy is not limited by syllables.” 

193. Ibid., 145.4: "Praise the Lond the psalm says. Try with feelings of devotion; you 
will fall short in praising {God}. It is better to fall short in praising God than to advance by 
praising yourself. For when you praise God and do not explain what you intend. your 
thought is extended into your interior self, and this extension makes you more capable of 
[the one] whom you praise; 

194, See ibid., 134.4: “Again, when I enter into [God] as far as I can. I find that [God] 
is both within me and above me, because God is good in such a way that [God] does not 
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need these things in order to be good. Finally, 1 do not praise [God] without [the divine] 
help: I find that [God] is perfect without these things, in need of nothing, changeless, not 
seeking any good by which [God] may be increased, not fearing any evil by which [God] 
may be diminished"; 749: “Even though [God] is closer to you than you are to yourself 
there is no place to which you can flee from God when [God] is angry, except to God who 
is appeased: there is absolutely no place 10 which you may flee. . . . But because God, and. 
not a human being, is the judge, do not look for [God] in places. You will be [God's] place 
if you are good, if you call upon [God] with praise.” 

195. See ibid., 118.18.4: “By [God's] very self, because [God] is light, God illumines 
‘devout minds to understand the divine things that are said or shown to them” (with the en- 
tire context), See Vincent, S. Augustin, Maltre de prière, 62-91 (on prayer of the heart). 

196, En, Ps, $5.7. 

197, Ibid., 144.1: I venture to assert, beloved, that [God] praised [ihe divine self] so that 
God might be praised by human beings; and because [God] deigned to praise [the divine 
self], human beings find the way to praise [God]. . . . For human beings to praise them- 
selves is arrogance; for God to praise [ihe divine self] is an act of mercy.” 

198. Ibid. 72.3 

199. Ibid. 110.1 (on the forty days as expression of a longing for the everlasting praise 
‘of Easter); 110.9 (the praise of God and the divine wisdom will endure forever) 

200. Ibid. 89.3 

201. Ibid. 34.1.12: 118.16.1 (my portion" as participation in the only true God), 

202. Ibid. 79.14; 134.11 

203. Ibid. 5.1 
204. Ibid. 35.5; 41. , 
205. Ibid. 96.12 ("commanding officer" of the angel). 

















207. Ibid., 32.22.17: [God] is our inberitance, our possession. Are we perhaps speak- 
ing rashly when we make God our possession, since [God] is after all the Lord, ince [God] 
the creator? This is not rashness: it is the affection produced by desire and the sweetness 
thot hope gives”: 32.2.2.18: [God] possesses, then, and is possessed, and all for our sake. 
For itis not possible that as we possess [God] in order to be happy in [God], so [Cid] would 
have to possess us in onder to be happy. [God] both possesses and is possessed for no other. 
reason than that we might be happy" 

208, Scc ibid, 24; 3.6: 112.4, and 131.22 (on "res 

209. See, for example, ibid. 122.3 (on the ascent to God). 

210. See ibid., 127.15 (on the "king of Jerusalem, who is"). 

211. This theme has been often studied, See Vincent, S. Augustin, Matire de prière. 
34-61 ("Prayer of Christ, Prayer of the Church”). See the references in the first part of the 
present book, especially pp. S7f. 

212. See En. Ps. 46.1-10, together with the observations made above. 

213. Ibid, 85.1. 

214. Ibid. 85:21. Sec also 29.2.1, where the question is asked, "What does it mean to be 
mediator between God and human beings?” and the answer is given, "Not between the 
Father and human beings, but between God and human beings. What is "God"? Father and 
Son and Holy Spirit” 

215. Ibid., 81.2 Augustine himself answers the question by refering to Christ. See, fur- 
ther, En. Ps, 3222.5: “This Trinity, then, is one God”: 37.27; 49.11; 135.6. 
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216. See especially ibid., 100.1: “First, reflect on God, so that you too may imitate the 
Father to the extent that [the Father] grants you. Nor i it arrogance of our part to say that 
we ought to imitate our Father, for the Lord himself. the only Son of God, exhorts us to do 
So." In addition, 49.18 (God has knowledge of creatures in the Word); 61.18. (God “has 
spoken once fora” in the Word). Especially to be noted is the approach to God in 146.1 
the almighty Lord is praised because the Lord is the Father); 146-4 (God sent God's Son 
as redeemer); 146.6 (through Jesus Christ and the indwelling of the Holy Spirit, God heals 
the contrite of heart); 146.9 (God regards human beings and joins them to the "body of the 
COnly-begotten”). On the subject, see also M. Neusch in his introduction to Vincent, S 
Augustin, Matre de prière, vii (on the theocentrism of prayer in Augustine). 

27. Interesting in this regard is En. Ps. 71.2, where Augustine is explaining the 
words, “Give to the king your judgment, O God, and to the King’s son your justice”; fol- 
lowing a tradition that goes back to the beginning. he distinguishes between the Father 
and the Son and relates the word "God" unambiguously to the Father. See especially: 
"This king is also the son of a king. since God the Father is a king. ~ ~- It is made suf- 
ficiently clear why the Father who is king has given to the Son who is king [the Falher's] 
judgment and justice 

218. K er symb 

219. Agon. (396-397) and Ench. (421 or 423), See C. Eichenseer, Das Symbolum 
Apostolicum. beim hl. Augustinus: Mit Berücksichtigung. des. dogmengeschichtlichen 
Zusammenhanges, Kitchengeschichtliche Quellen und Studien 4 (St. Ouilien, 1960) 

146-157 (the places where this creed appears in Augustine), as well as A. Zumkeller, 
‘Agone christiano (De).” AugLex, vo. 1, fases. 1-2 (1986) 221-227, 

220. See Eichenseer, Das Symbolum Apostolicum, 151-199, especially 157. 

221, See ibid., 57-163. 

2221 See En. Ps. 77.8: “This also includes believing in God (credere in Deum), which is 
morc than simply believing God (credene Deo). For we often have to give credence to one 
or other human being, but this does not mean that we must believe in [that person}. 

Believing in God, then, means adhering by faith to God who works for good so that we may 
properly cooperate with [God 

223. See Serm. 56.1.1. (on the history of calling on the name of God). 

224, This is also the view of Eichenseer, Das Symbolum Apostolicum, 169: “The Father, 
who revealed the divine self in the Old Testament as the God beside whom there are no 
other gods, is described as “God, a word that had become, so to speak, the Father's proper 
name’ 

225, See above, p. 117. 

226. Serm. 213.1.2 (= Morin, MA 1.441) (Hil 6:136) 

227, See Serm. 212.1: "Nor must you separate the Son of God from this absolute per- 
fection and superiority" (Hill 6:136) 

208. Ibid., especially: "This Trinity is one God, almighty. invisible immortal, king of 
the ages, creator of things visible and invisible” (Hill 6:137). 

229. Sce Serm. 2134.4; 2148; 215.7. Also: 213.9.9 (God the Father as a farmer, in the 
sense of John 15:1, 5) as well as 214.6 (where the formulas "equal to God" [with a citation 
‘of Phil 2:7] and “equal to the Father" are found). 

230. See S. Poque (ed). Augustin d'Hippone: Sermons pour la Páque, Sources chrái- 
ennes 116 (Paris, nd.) 65-69. 

231. See Serm. $6.1-1: 571.15 58.1.1: 89.1.1 
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232. Serm. SS... (Hill 3:118). See 57.2.2 (the Son of God teaches us to pray to the 
Father); 59.2.3 (the same); 56.2.2: “From the Lord our God, from the Lord Jesus Christ, 
from God the Father of the prophets, apostles, and martyrs, from the Father of our Lord 
Jesus Chris, from the God who made heaven and earth and the sea and all that is ir 
them, it's from [this one] that you must ask for anything that it is right to ask for" ( 
399. 

233. S. dom. m. 2.4.15, Sec, earlier, Origen, De oratione 22.1, and A. Hamman, La 
prière, vol. 2: Les trois premiers siècles (Tournai, 1963) 309. 

234. Serm. 5822-67. Also 564.5; 56.5.7 (faith in God the almighty Father, and 
prayer for the accomplishment of the Father's will); 56.10.14 ("God is our father, the 
Church our mother” [Hill 3:103)); 57.5.5 (prayer for the coming of God's reign, citing 
Matt 25:34), 

235. But see also Ench. 3.9, where “the one and true God" is given priority over the 
‘Trinity: ` ... 1o believe in the goodness of the creator, who is the one and true God, 
and that God is a trinity, namely, the Father and the Son, who is begotten by the Father, and 
the Holy Spirit, who proceeds from the same Father” It is to be noted, however, that 
WEE EE 
logical level 

236, See Serm. 215.3: 21.8 (with the entire context, in which the preacher is speaking of 
the fidelity of a slave to the slave's master); Ep. 138.1.6, together with En. Ps, 15.2. 

237. See Serm. 213.1.1, See also Serm. 57.2.2: "Remember that our creator has agreed 
t0 be our Father" (Hill 3:110), and S. dom. m. 244.151. 

238. C. Faust 33. 

239. Serm. 214.50: 2153. Other texts are given in Eichenseer, Das Symbolum 
Apostolicum, 173, note 69. See also Io. ev tr 19/6 ("God the creator? "Father of the Son") 

240. See Eichenseer, Das Symbolum Apostolicum, 175. 

241. Serm. 213.1 
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242, Serm, $9.12: 58222 
243. Serm. 94.7: "I'm warning you, my children in God's grace and my brothers and. 
sisters under that Father. . . (Hill 3:128). 


244. Serm. 5822: see S. dom. m. 24.16. 
ja imis US liam pecie EU t gia ln 
of the ie 

246. Serm. 21420. 

247. See the summarizing passage in Serm. 214.5: "Almighty God, therefore, who has 
done all hat ever [God] has willed, begot the one and only Word through which all things 
‘were made: but this not out of nothing, but from [the divine self” (Hill 6:153). See F et 
symb. 2.2 (omnipotence and cretion from nothing). 

248. Ench. 3.11-8.23: see especially 3.11: "For the omnipotent God, whom they also 
confess and who has supreme power over things, is supremely good and would by no means. 
permit any evil in {the divine] works, unless [God] were so omnipotent and good that [God] 
could bring good out of evil”: 4.12 (all creatures are good, but not supremely and un- 
changeably good like the creator. 

249. id, 3.11. 

250. Ibid 8.23. See BA 9:1481, with the references to Ench. 5.16 and 4.12. 

251. Sem. 2132 (Guelf. 1), citing Ps 10221. (Hil 6:141). 

252. Serm. 213.2. 


240. Nores: Part Il, Chapter 4 





3. See Eichenseer, Das Symbolum Apostolicum, 187-199, 

254, Serm. 215.2: "[God] is indeed the almighty God who at the origin of the world 
made all things out of nothing, who is before the ages, and who made and governs the ages. 
[God] doesn't, after all, grow with time, or stretch out in space, nor is (God shut in or 
bounded by any material; but [God] abides with and in [God's self} as full and perfect 
ctemity, which neither human thought can comprehend, nor tongue describe" (Hill 6:160). 
Sce also Serm. 214.4: "God, you see, is willingly whatever [God] is; so [God] is willingly 
ternal and unchangeable and trthful and blessed and undefeatable”; Serm. 212 (where the 
additional atributes—invisile, immortal {everlasting} creator of things visible and invisi- 
ble, king of all the ages—are ascribed both to the Son and to the Trinity, while at the same 
time three gods are excluded), 

255. See W. Roetzer, Des heiligen Augustinus Schriften als iturgiegeschichtiche Quelle 
(Munich, 1930) 117-128, especially 120; M. Klackener, "Das eucharitische Hochgebet bei 
Augustinus,” Signum pietatis: Festschrift C. P. Mayer (Würzburg. 1989) 461-498. 

256, Serm. 227 (Hill 6255). See also ibid, (towand the end): "Let your faith be firm in 
God, let it be acceptable 10 God” (Hill 6:256). 

257. See Serm. 229 (Denis 6.3; 53.13.14; 684,5 (citing Rom 1:18-22). Also Ep. 
140.19.48, 

258, See Ep. 217.1.2; Serm. 58.10.12 (with reference to the petitions of the Lord's 
Prayer): Serm, 30022: Cura. mort 13. 

259, Serm. 272 (Hill 7:300). “Turning to the Lord?" with references to various 
occurs in Serm. 67.10; 183.15; En. Ps. 150.8 (at the end of the entire work), while at the end 
‘of many sermons only the initial words, “turning to the Lond” are given 

260, See, for example, Serm. 136.6: "O Lond Jesus, suffering for us, not for yourself, 
being without fault and bearing the punishment in order to undo both fault and punish- 

(Hill 4:357); Serm. 213.57: "May the Trinity deliver us from the multtade of our 
(HU 6:144) (where the context speaks of the works done inseparably by the Trinity). 
bove, pp. 64, SIF 


























Part IT, Chapter 4 


1. See, for example, the way in which Augustine speaks of God in En. Ps. 145.110: 
"God of Jacob" (Gen 32:28); "the Lord God" (Ps 145:6); "The father is a vinedresser" John 
EN 





‘one God ihe Father” as distinct from "one Lord Jesus Christ" (1 Cor 8:6). 
ewise, see Ep. 1183.14 ("Lord, God,” 1 Cor 3:7; "our Father." Matt 6:9): Ep. 1204419: 
{God is] justice which lives ín itself ... and lives immutably. . ~- [The Soa of God is] 
the Father's wisdom and justice" (citing 1 Cor 1:30f,). 

2. See, for example, Trin. 15.4.6. 

3. Ibid. 15.5.7 (Hil, 300). 

A See B. Studer, “Augustin et la foi de Nicée" Dominus Salvator: Studien zur 
Christologie und Exegese der Kirchenviter, Studia Anselmiana 107 (Rome, 1992) 393. 

5. See especially Ench. 39: Trin. 15.28.51 (the prayer that concludes the De Trinitae). 

6, The same holds for "Lord" and other biblical names for God. See, for example, the 
discussion of the disputed text, Devt 6:4, in £p. 38.3.18 

7. See above, pp. 1Q4f., 107 

8. See, for example, Serm. 140.2 (against Maximinus): Conl. Max. 13. See also Conk 
Max, 9 (only the Son praises the Father worthily). 
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9, Trin. 15:35; see 152140. 

10. Ibid. 4.19. 

11. Coni, Max, 23. 

12. On what follows, sce B. Studer, "Credo in Deum Patrem omnipotentem; Zum. 
Gotteshegriff der heiligen Augustinus; Ani: Congresso internazionale su S. Agostino nel 
XVI Centenario. della. Conversione, Studia. Ephemeridis “Augustinianum” 24 (1987) 
163-188. with the literature listed there. 

13. See, for example, Er. Ps. 38.7 (explanation of the verse “What is the number of my 
days"); 134.6 (on Exod 3:24), 

14, See Conf. 7.14.20, where Augustine briefly summarizes the stages of his journey to 
knowledge of truth. 

15, See En, Ps. 101.2.10; 121.5; 49.14. Also the theme of "the truest philosophy”; see 
B. Studer, La riflessione teologica nella Chiesa Imperiale (sec. IV e V) (Rome, 1989) VT. 

16, Trin, $2.3; 15.13.22; fo, ev tr 99.4; and see Ep. 120.37. 

17. See above, pp. 106f.. 

18. See especially Trin, 15.27.49, where Augustine explains that the highest "under- 
standing of faith” about God is attained through meditation on the highest element in the 
human being. See above, p. 107. 

19. See above, pp. 112-114. On the connection with the discussion of the Arian thesis 
“There was a time when the Word did not yet exist,” sce Studer, “Augustin ct n foi de 
Nicée," 391. 

20, See above, p. 127. 

21. See En, Ps 109.10; Trin. 2.17.32. 

22. See above. p. 128. 

23. On 397 as a tuming point, see the excursus on Simpl. 1.2, above, pp. 101-103. On 
the roots of Augustinian voluntarism, se, in addition to E. Benz, Marius Victorinus und die 
Entwicklung der abendländischen Willensmeraphysik (Stuttgart, 1932), M. Pohlenz, Die 
Stoa, 3rd ed. (Góttingen, 1964) 448. 

24. See En. Ps. 113.1.14; 134.10; 134.12. 

25, See above, p. 134. 

See especially Civ; Ep. 118 and 137. 

27, Sce above, pp. 119, 122f 

28. Ep. 183.15. 

29. See Civ. 8.617; Ep. 118.3.19. On the subject, see P. Hadot, "La présentation du pla- 
tonisme par Augustin.” Festschrift C. Andresen (Gottingen, 1979) 271-279. 

30. See especially Gn. li, 8.11.24: explanation of "Lord God" at the beginning of the 
exposition of the paradise story: God's lordship calls for human beings "to be obedient 
under [God's] rule” and to "serve [God] not for [God's] advantage and welfare but for ours” 
(Taylor 2, 49-50). 

31. See Ep, 138.6 (citing Ps 15: 
7228). 

32. See B. Studer, "Deus, Pater et Dominus bei Augustinus von Hippo." Festschrift C. 
‘Stead (Leiden, 1993), and Conf. 10.31.46; 1043.69; 13.15.17 

33. Serm. 213.2 (Hill 6:141). See above, p. 140. 

34. Scc above, p. 96. 

35. See Studer, "Credo in Deum Patrem omnipotentem," 174f., 184f. On the subject, see 
M. G. Mara, “Arriani, Arrius AugLes, vol: 1, fasc, 3 (1988) 450-459. 




















Lord God": Gn. lit. 8.11.24 (citing Ps 15:2 and 
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36. See, for example, fo. ex rr 21.3, 

37, See Studer, "Deus, Pater et Dominus” (note 32, above), On the problem involved in 
this distinction, see also G. Greshake, Gnade als konkrete Freiheit: Eine Untersuchung zur 
Gnadenlehre des Pelagius (Mainz, 1972), who admits that for Augustine, the whole of 
history is subordinate to God but who, in treating of the distinction between the orders of 
creation and redemption, does not take sufficient account of the entire historical context of 
the fourth century. 

38, See B. Studer, “Agostino d'Ippona et il Dio dei Libr sapiendiali: Letture cristiane 
dei Libri sapienziali" Incontro di Studiosi dell’ Antichita cristiana, Leture cristiane dei 
Libri sapienziali, Studia Ephemeridis “Augustinianum” 37 (1992) 115-125, and especially 
"Deus, Pater et Dominus,” where this theme is extensively developed. 

39, On this subject, see J. Marquardt, Das Privatleben der Romer, 2nd ed., vol. 1 
(1886; rpt. Darmstadi, 1964) 1-6; E. Sachers, "Pater familias" PWK 18/2 (1949) 
2121-2157; J. Gaudemet, “Familie.” RAC 7 (1969) 286-358; Gaudemet, Le droit romain. 
dons la littérature chrétienne occidentale du II au V. siècle (Milan, 1978) 152-162. 
Further literature on the subject may be found in A. Wlosok, "Die Gottespradikation Pater 
et Dominus bei Laktanz: Gott in Analogie zum romischen pater familias,” Laktane und. 
die philosophische Gnosis (Heidelberg, 1960) 233-246, and in Der Kleine Pauly 4:545 
with the reference there to M. Kaser, Das römische Privatrecht, vols. | and 2 (Munich, 
1955, 1959), and to S. Pogue, Le langage symbolique dans la prédication d'Augustin 
d'Hippone (Paris, 1984) 205-208; A. Wlosok, "Vater und Vatervorstellungen in der 























römischen Kultur? Res Jumanae--res divinae, ed. E. Heck and E. A. Schmidt (Heidel- 
berg, 1990) 35-83, 
40. The following may be mentioned as passages in which Augustine applies the con- 





cept of pater familias to God: Serm. 97A.4; En. Ps, 38.116; Serm. 61.4.4: Qu. ev. 221. On. 
the subject, see Studer, "Deus, Pater et Dominus. 

41, See the use of Matthew 13:24-43 in many anti-Donatist texts, such as C: ep. Parm. 
22343, and C. litt Pet. 34.5; of Matthew 20:1-16 in Serm. 49.2; 87.3.4, and C. ep. Pel. 
2.7.13; of Matthew 21:33-46 in Serm. 87.2.3; of Matthew 24:45-51 in Serm. 37.15: of Lake 
14:15-24 in Ep. 93.2.5; 208.7: and C. Gaud. 1.37.50; of Matthew 10:25 in S. dom. m. 
1.22.95; En, Ps, 403; and C. lint. Pet. 3.7.8, 

42, See En. Ps. 40.8: 55,8; Spec. 25 (CSEL 12:163, citing Matt 10:24); Ep. 228.2; 199.1: 
End 18.3; Serm, MOA 9: Crese. 3.58.64; Qu. Mr. 15 (CCL. 4B: 138, citing Matt 1: 
structed in the Church”). And see £p. 173.3 (on the duties of the bishop as a father). 

43. Cons. ev. 2.80. Augustine here gives the usual translation of the New Testament 
Greek word oitodesporés. See also Loc. 4.80. It is to be noted that this definition of pater 
familias is very like that of the Roman jurists. See H. Heumann and E. Seckel, Handlexiton 
cu den Quellen des römischen Rechtes, 11th ed. (Graz. 1971) 4081. (parer) citing 1.1952 
D:50.16: "He is called "ther of the household, who has mastery over the house. . .even 
if he have no child; 

44, For the use of paterfamilias in the pre-Augustinian patristic period sce Wlosok, 
Laktan und die philosophische Gnosis, 233-246. 

45. For the connection between education, family patrimony, and ancestor worship see 
Marquardt, Das Privatleben der Römer 1:385. 

46. See En. Ps. 702.10. 

47. See the division ofthe patria potestas into three parts home, state, and divine guid- 
ance of human alfairs—in Cicero, Nar. deorum 3.85. And see W. Dürig, "Disciplina: Eine 
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Studie zum Bedeutungsumfang des Wortes in der Sprache der Liturgie und der Vater” SE. 
4 (1952) 245-297, especially 255. 

48. Sce Trin. 3449: “And thus God's will is the first and highest cause of all physical 
species and motions. For nothing happens visibly and in a manner perceptible to the senses 
which does not issue either as a command or as a permission from the inmost invisible and in- 
telligible court of the supreme emperor, according to [God's] unfathomable justice of rewards 
and punishments, favors and reributions, in what we may call this vast and all-embracing 
republic of the whole creation" (Hill, 132). see also En. Ps. 49.15; 70.2.2; 103.1,15; 138.14. 

49, Soe En. Ps, 30.2132: Conf. 3.8; Vera rel, 23.46; Civ. 7.12; Trin, 12.9 

50. Sce Cix: 1.8.1, together with 1.29. 

51, The preceding presentation is based especially on Ch; 19.16, See H. Fuchs, Augustin. 
und der antike Friedensgedanke (Berlin, 1926), especially 92r, 139-154; Dürig, 
"Disciplina; 254-262 ("Domestica disciplina"); M. Schrama, "Praeposito tamquam patri 
 obocdiatur: Augustinus Uber Frieden und Gehorsam,” Mélanges T. J. van Bavel (Leuven, 
1990) 846-876, especially 848-860. 

52. See Studer, "Deus, Pater et Dominus” and especially “Agostino d'Ippona e il Dio 
dei Libri sapienzis 

53. See En, Ps. 37.23. See other texts in Studer, "Deus, Dominus et Pater" (note 34, 
above), See also Poque, Le langage symbolique, 193-224 ("La loi du Père"). 

S4. See Serm. 58.5.5; lo. ev tr: 7.7; En. Ps, 93.1. 

55. The focus is especially on Exod 3:14; The pertinent passages in Augustine may be 
found in E. Zum Brunn, "L'exégése augustinienne de Ego sum qui sum et la métaphysique 
de Vexode.” Dieu et l'Étre, d. P. Vignaux (Paris, 1978) 141-164, especially 164, and in G. 
Madec, "Ego sur qui sum de Tertllien à Jérôme; Dieu et (Ee, 121-139, especially 128. 
See also A. D. Polman, De leer van God bij Augustinus (Kampen, 1965) 248-261, who, 
following E. Gilson, Philosophie et incarnation selon saint Augustin (Montreal. 1947), 
brings together and explains the most important passages. Gilson himself discusses God in 
the divine self and God for us, 24f and 34f., where he explains that God who is with us 
leads us to God who is. 

36. Serm. 7. 

57. Sem. 72. 

58. Serm. 73-6. 

59. Sem. 72. 

60. See Serm. 6.3.4 (God's name as the unchangeable one); En. Ps. $9.3: "But [God] 
ised a verb signifying the present and suggesting that the substance of God is utterly un- 
‘changeable, that [God] is not was and will be" but only “is therefore, "Iam who am, 

6L. Soe En. Ps. 38.7. 

62. See ibid., 101.2.10; 121.5: 39.3. 

63. Sec ibid. 82.14. 

64, Serm, 7.7 (Hill 1:237: but the second sentence is not in Hill's translation). 

65. Sce En. Ps, 134.6: “That I am who Lam has to do with me; that | am the God of 
Abraham and the God of Isaac and the God of Jacob has to do with you"; 149.14: “I am 
God (Exod 3:14) and I am your God (Exod 3:15): but even if I be not your God, 1 m God"; 
11210, 

66. Serm. 7.7 (Hill 1:237). 

67. En. Ps, 1012.10. 

68. Ex. Ps. 1012.10. Sce Serm. 64.5: En. Ps. 38.22: 89.3. 
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69. En, Ps. 12155. 

70. Ibid, 134.6. See Serm. 9.11 

TL Sem. 3. 

72. Ibid, 

73. En. Ps, 121.5. See also ibid., 130.12, where the theme of milk and food is developed. 

74. Serm. 2. 

75. See En. Ps: 1044, 

76. See lo. ev. ir 38.8.8; En. Ps. 104.4; and, on the subject, Gilson, Philosophie er 
incarnation, 20¢, 

77. See B. Aland, "Cogitare Deum in den Confessiones Augustins; Pietas: Festschrift 
B. Karting (Münster, 1980) 93-104, 

78. See above, p. 107. 

79. See Polman, De leer van God, 261-280 (on the inexpressible God), and T. J. van 
Bavel, "God between Affirmation and Negation according to Augustine.” Augustine: 
Presbyter factus swn, Collectanea Augustiniana, vol, 2 (New York, 1993) 75-95. 

80, See En: Ps. 85.12; Trin, 5.1.2: Ep. 1203.13, 

BL, See En. Ps. 146.11; 99.5; 104.3 (on the text “Seek [God's] face always”), 

82, See E, Praywara, Augustinus: Die Gestalt als Gefüge (Leipzig. 1934) 31. 

83. See En, Ps, 41.711 Ep. 147.178.4144; Trin, 83.46. ete. 

84. Ep. 1203.13. And see Studer, La riflessione teologica, 204f.. 

85, See En. Ps, 130,12: "Unless the soul is poured out within itf, it does not tain to 
the vision of God and to the knowledge of that immutable substance, For now, while it is 
stil in the flesh, they say to it: Where is your God? But its God is [God] is within 
spiritually, and [God] is on high spiritually’ 

86. On what follows see Gilson, Philosophie et incarnation, 44ff. 

87, Sce Przywara, Augustinus, 233-235, where various texts are cited: Gilson, Phi- 
losophie et incamation, 51, with the entire context (the incarnation tells human beings that 
Being caused the becoming from nothing in order io achieve lasting being); Aland, 
"Cogitare Deum.” 103 (only through the activity of Christ did the universal action of the 
creator God become effective). 

88. See Serm. 165.7.9, and Przywara, Augustinus, 439. 450-453. 

89. See En. Ps. 110.2. According to Gilson, Philosophie et incarnation, 28. the 
Confessions should be compared with The City of God in regard tothe relationship of God 
to the individual human being and to the entire human race. 

90. See Trin, 8.5:7, and B. Studer, Soteriologie In der Schrift und Patristik, HDG, vol. 
3, fase, 2a (Freiburg, 1978) 1624. 

‘91, In my opinion, K. Flasch, Die Logik des Schreckens: Augustinus von Hippo, Die 
Gnadenterhe von 397 (Mainz, 1990), especially 2921. takes this dialectical relationship too 
lightly. It is certainly correct that Augustine let his logic carry him 100 far and that he 
thereby had a negative influence on posterity. But we must not overlook the fact that the 
theological voluntarism, which he undoubtedly held in too incautious a manner, culminated 
‘ultimately in the Johannine "God is love.” At most, therefore, we can reproach Augustine 
Tor not allowing himself to be guided more by this logic of love and as a result to rise above 
his pastoral experiences of the human lack of repentance. 

92. See, above (p. 36). the remarks on the opponents of the absolute gratuitousness of 
grace, those who are said to be ashamed of the cross. 

93, See Przywara, Augustinus, 9 
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Summary 


1, Sce B. Studer, "Consubstantialis Patri—consubstantialis matri: Une antithèse chris- 
tologique chez Léon le Grand;" Dominus Salvator: Studien zur Christologie und Exegese 
der Kirchemviter, Studia Anselmiana 107 (Rome, 1992) 29-66, especially 51-63. 

2. Augustine cites 2 Cor 5:18 rather often, Apart from passages in which he is inter- 
ested only in explaining the idea of “world,” he understands the text either theologically, as 
Paul himself does ("God = the Father), or Christologically, along with the tradition ("God 
= Christ). On one occasion, he even says explicitly that the text can be understood in these 
two senses. See En. Ps. 67.23: “either of the Father in Christ or of the Word in the human. 
being” The text is interpreted theologically in fo ex sr. 110.4: "Therefore [Christ] said: / 
in them and you in me, as though he were saying: ‘Fn them to whom you sent me, and you 
in me, reconciling the world to yourself through me"; 102.2; En. Ps. 34.2.5 (citing John 
14:10); 59.8. Compare the Christological interpretations: En, Ps. 75.1; Jo. ev: tr 110.4, See 
also Ench. 9.33: “the mediator, that is, the reconciler” (citing Rom 5:10). 

3, See above, especially pp. 1191., 122 on the origin and end of the city of God. 

A See above, especially pp. 104f. the remarks on the presuppositions for an explana- 
tion of the mystery of the Trini 

5. See En. Ps. 75.1; 34225, especially: “the humanity in me addresses the divinity in 




















me 

6, See above, especially p. 41 on "creator-re-creator? “former—re-former”"; and pp. 
95-97, 101 (on anti-Manichean polemics). 

71. See B. Aland, "Cogitare Deum in den Confessiones Augustins" Pietas: Festchrf B. 
Kütting (Munster, 1980) 103f. 

8, See above, p. 114. 

9, See above, p. 122. 

10. To the extent that “the grace of God” is understood as meaning the mystery of Christ 
‘by means of which God (the Father) reconciles the world to God's self in Christ (see 2 Cor 
5:18), it is something that is in any case accessible only to fait 

11. See the conclusion already reached in my “Augustin et la foi de Nicée," Dominus 
Salvator, 400. 
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